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-Apuyiyi IT. 
Daily Lesson I. 
Section (1). - 
Detailed Examination of Doubt. 
[Sūtras 1—7.] 7 
Buasya. 
| _ {[P. 60, L. 1 to LIL] | 
_ After this proceeds the detailed examination of Pramina 
and the other categories. And, inasmuch as every definitive 
cognition has been declared (in Sūtra 1-1-41) to consist ig the 
‘ascertainment of the real character of a thing after duly 
deliberating over the two sides of the question,’ (whereby 
deliberation or Doybt, is. made the precursor of all Definite 
Cognition)—it is Doubt that is examined first of all.* _ | 
a Sitra (1) E 
* No Dovusr CAN ARISE EITHER FROM THE CERTAIN 
COGNITION OF PROPERTIES COMMON To SEVERAL OBJECTS, 
OB FROM THE CERTAIN COGNITION OF CHARACTERS BELONG- 
ING TO ONLY-ONE OF THE OBJECTS.’ F i 
(a) “As a matter of fact, Doubt arises from the cognition 
“ of common properties, and not from the properties onlyt;— 
“ (b) or again, as a matter of fact, we do not find any Doubt 
“ arising from the mere cognition ofthe property and the 
“ things possessing that property ;—i.e. no Doubt is found to. 


* The Vadrtika gives further reasons for beginning the detailed examination 

with Doubt, even though the enunciation has begun with Pramana. 
-  Sitraslto 5 embody the Pérvapaksa view-~which traverses the explana- 

tion of Doubt provided in Sā. 1-1-23. | 
....£This opening sentence of the Bhésya is a little obscure. The words of the 
Sätra apparently mean that ‘ Doubt does not arise from the cognition of common 
properties’ ; while the Bhasya represents the sense to be that ‘Doubt arises from the 
cognition of common propérties.’. The explanation given in the Footnote (in the 
Vizianagram Series Edition) is in itself a forced one: butit would be acceptable if it 
did not make this opening sentence ‘identical in sense with what follows as the fourth 
alternative explanation provided by the Bhasya in L. 8 below. Both the Vértika 
and the Tätparya have felt this difficulty. The former characterises. this first state: 
ment of the Parvapaksa as ‘ Vathashrutiutthanam,’ and the latter remarks that the. 
statement is made regardless of the explanations that have been provided under Si. 
1-1-23. The real explanation is as follows, as is made clear in the Bhadsyachandra. _ 

‘The present Si. I contains three statements—I PATATAT AMAIA q ywa: 
(this denies the first statement in Sa. 1-1-23, viz. qataq Rta: Gwa: ); this is inter- 
preted by the Bha. as representing the four pérvapaksas :—(a) taking gaufa of Sü. 
1-1-23 to mean mere presence or connection, and denying that mere presenve of common 
properties gives rise to Doubt, which only arises when these properties .are duly 
recognised ; (b) taking suafa to mean cognition, and denying that any doubt can | 
arise even from the recognition of common properties in only one of the two things 
that enter into the doubt ; (c) taking STIFA=de/inite ascertainment ; and (d) stating the - 
objectionina different manner from (c). II. aaant a WWF: (this 
denies the auta a of Su. 1-1-23, which containing the same term waai is 
open to all the four purvapaksas that have been urged above. “JU. wetara- 
ATIII T GTT: AS | 7 o 
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s < arise at the time that the observer has the idea ‘ I perceive 
a property common to these two things* ;—(c) or it is not 
“ possible for any Doubt to arise from the cognition of com- . 
‘‘mon properties, when the thing (in regard to which the 
“ common properties are perceived) is different: (from that in 
“ which the common properties are perceived); e.g. when the 
“ cognition (of common properties) appears in regard to one 
“ thing, for instance Colour, the Doubt cannot arise in regard 
“to another thing, for instance Touch ;—(d) or lastly, from 
« Adhyavsiya,—which stands for conviction, certain cognition, 
“there cannot arise Doubt, which stands for uncertain 
t cognition ; as in this case there would be no affinity between 
& Cause and effect (which is essential). 
“These same objections apply also to the view that. Doubt 
“ arises anékadharmadhyavsaydt, i.e., from the ccnviction of | 
“ the properties of several things. 
“ Nor does Doubt ever arise from the cognition of the - 
s fo aa of any one out of two things ; on the contrary, 
“from such cognition there arises the certain cognition of 
“ that one > thing. ae 


Vartika on Sü. (). 
[P. 183, L. 4 to P. 185, L. 3]. 
Introductory. 
It has been declared in the Bhasya [Trans. F: 11) that 
— the Science of Reasoning proceeds by three’ processes, by 
enunciation, by definition and by examination ’;—of these the 
Wadisiation and Definition (of the Categories) have been ex- 
plained underthe foregoing Adhyaya; next to follow is their 
Eeamination. Inasmuch as the Definition of the Categories 
has followed the order in which they were enunicated, the 
same order should be observed in the Examination also ; so 
that: the categories should be examined in the same order; 
and as the first category to be enunciated and defined waa 
_ PramGna, it would be only right to begin the Examination also 
with the same. Though thus the opening of the present 
* This thing (which is seen) and that thing (which. is remembered) ; q4 au 
aran vay fate LACT GT Uusta—says Bhasyachandra. — ; 
+ This alternative takes ' anéka ° as equivalent to ‘anyatara, ’ one of. the two 
similar thinge. 


f 
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Aqdhyāya should be the occasion for starting the Examination 
of the Pramanas, the Stitra skips over these, and proceeds 
with the Examination of Doubt. “ Why shoald there bea 
change in the order?” Doubt is the first to be examined, 
becarse it is the principal accessory of all examination ; as is 
clear from the definition that the Sūtra (1-1-41) has provided of 
Definitive Cognition as the ‘ ascertainment of the real charac- 
ter ofa thing after duo pondering over the two sides. of the 
question’ [where it is shown that pondering, i.e. Doubt, 
stands at the base of all cogitation]. “ But it has been 
declared (in the Bhasya, Text P. 48, L. 10 to 13) that it is not 
necessary that every Definitivo Cognition should proceed after 
due pondering over the two sides of a question; and it. has 
been added that in the case of Discussion the definitive cogni- 
tion is arrived at by moans of the arguments in support 
of the two sides of the question; and that in the case of a 
Scientific Treatise, it is arrived at without any (Doubt) at all. 
So that the present enquiry forming part of a scientific 
treatise, there is no reason why it should begin the section on 
Ezamination with Doubt; specially as it is only in the case of 
Hypothetical Reasoning that enquiry is preceded by Doubt.” 
‘It ig quite true that Doubt is nòt a necessary factor in all 
Definitive ‘Cognition; but it is a necessary element in- 
all enquiry; the Definitive Cognition may or may not 
be preceded by Doubt, but enquiry must always be pre- 
ceded by Doubt. What the Bhisya has said in regard 
to the absence of Doubt in Discussion and Scieutific 
Treatises is only with reference to the two parties to the 
discussion ; the sense being that in regard to matters 
dealt with in the Science there is no doubt in the minds of 
the two controversialists, both of them (being learned and 
hence) quite certain as to the doctrines of the Science ;* and 
"© The Téfparya adds—'It is only when the two persons are fully learned 
that they have no doubts in regard to what is contained in the Shastra ; but when 


the discussion is held . between two students, or between a student and his 


‘tutor, there is certainly room for doubt ; in which case the Investigation i is preceded 
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as regards the Science itself, of course there is no room for 
doubt;asthe matters itdeals withare such as are fully ascertain- 
ed by the writer and are not open to doubt. For instance, in the 
course of discussior (on the eternalityof words) the controver- 
sialists proceed to examine whether the arguments in support 
of eternality or those in support of non-eternality are the stron- 
ger of the two ; and in the Science also there is enquiry as to 
the effectiveness. or otherwise of the arguments that are 
adduced (in support of a certain doctrine); 
and for the ascertaining of this there has 
to be @ Doubt. So that all enquiry being preceded by Doubt, 
and the entire process of Examination being dependent upon 
Doubt, it is Doubt that is examined first of all. | 


Var :P. 184, 


Now Doubt isa jagon of the nature of uncertainty 
in regard to ths exact nature of a thing.. It might be urged 7 
that this involves a contradiction in terms,—that which is 
Cognition being asserted to be of the nature of uncertainty 
involving a contradiction [cognition always standing for 
definite certain cognition],. But this would not be true ; as- 
such an argument would show that the objector does not 
grasp the true nature of Cognitions : as a matter of fact, by 
itself Cognition is absolutely vague and abstract; so that 
when it appears in connection with an object, all that happens 
to it is that it becomes defined and conérete ; and it does not 
necessarily follow that it apprehends the true nature of that 
object. 


This Doubt having been defined (in Sa. 1-1-23) as ‘ that 
wavering Judgment arising from the cognition of common 
properties &c. &c. oe following excepts is taken_to that 
definition. _ 
by doubt. i The Parishuddi remarks— In the Shastra the Investigation is for 
the benefit of the Pupil ; and the Pupil certainly has Lis doubts. In discussion 
also it is true that the parttes are certain as to their conclusions ; but they also have 
their doubts as to the comparative strength and weakness of their arguments; and 


this ı 1g ascertained by Investigation. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-1 -589 


“ No Doubt can arise, &e. &e.’—says the Sūțra. The 
objection herein urged is against what is directly expressed 
by the words of the definitiott (provided in Si. 1-1-23).* 

_ [The sense of the objection is as follows]—“ (a) Doubt 
arises, as a.matter of fact, from the Cogni- 
tion of a common property, and not mere- 
“ly from the common property; what becomes a cause 
“ of Doubt is that common property which is. cognised,—(b) 
“ Or, no Doubt is found to arise from the mere cognition of 
“ the property and the things possessing that property ; for 
“ instance, where do we ever have any Doubt following from 
“ the cognition of a property and the things possessing it, 

“whichis expressed in the conception that ‘I perceive a 
“ property common to these things’ Pf—(c) Or no doubt arises 
“where the two things are different; that is to say, 
“no Doubt arises in regard to one thing when what 
“ is perceived is a totally different thing {.—(d) Or the 
“ Cognition of common property cannot be the cause of 
“ Doubt, as a cognition partakes of the nature of certainty, 
s which is absent in Doubt |and certainly what is certain in 
“its character cannot be the cduse of what is not-certain]. 
sf (e) These same arguments hold good in regard to the 
“ cognition of the properties of several objects. — §(e.1) No 
“ doubt can arise with ‘regard to things perceived and not per- 
ceived (2. g., the postand the man); it cannot arise with regard 
“to whatis perceived, because what is perceived is known 
© with certainty; nor can it arise with regard to what is not 
* perceived, for the simple reason that it is not perceived. 
_ “ (e.2) It is not right to assert that Doubt arises from ‘ the 


Parvapaksa, 


° This, says the Patparya, has been added because the objections urged do 
not atalllie against the definition that has been deduced by the Bhasya from the 
words of the Sätra. 

+ For instauce, when the observer perceives thé man and the post, and also their 
` common property, tallness—no Doubt arises. 
=- E.g. When what is Poe by. the eye is the post, there can be no doubt 
in regard to Maz. 


§ The Vartika adds four further it ems to th Ag ärva kga. 
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se cognition of commbn properties’; as it often happens that 
“eyen when there is ‘ cognition of common properties,’ no 
“ Doubt arises ; that is to say, Doubt is not found to appear- 
“ even when the ‘cognition of common properties’ is present ; 
“as for instance, when we cognise, in Sound, the character of 
“ being a product (which is common to Sound along with 
“many other things), there does not arise any Doubt at all 
“fon the contrary, there appears the certain conviction of its 
non-eternality J. (0.8) Nor will it be right to assert that* 
« what is meant is that Doubt arises only when there is 
s€ cognition of common characters’ [and not that whenever 
“ there is such cognition Doubt must. arise] ;—this will not 
“be right; for asa matter of fact Doubt is found to arise 
“otherwise also; for instance, Doubt arises 
“when on finding mutually contradictory 
ie properties co-existing in the same thing, one fails to com- 
$$ prehend the real character of that dung ; as we find in the 
“case of the ‘neutralised’ probans. (e.4) Lastly, the 
“ property which subsists in only one thing cannot be called 
“ common’; and (in the case of Doubt, with regard to Man 
“and Post, for instance) the property (¢allness) is perceived 
“as subsisting in only one thing (the Post;) and certainly that 
“ which subsists in only one thing cannot be called ‘ common,’ 
-Sūtra (2) | 
(f) “Nog FROM THE COGNITION OF DIVERSITY OF OPINIONS, 
| OR FROM THAT OF UNCERTAINTY.” 
Bhasya-on Sa. (2) 
[P. 60, L. 13 to P. 61, L. 2.] 


D“ Doubt does not arise either from ‘ diversity of 
“ opinions’ only, or from ‘uncertainty’ only ;in fact Doubt 


Var. P. a 


ee ee ee IEEE CES, ete SRE eae mee 
° The reading in lines 19—21 of the Text is not quite satisfactory in either of 
the two editions, The Benares edition reads ¢ wane ’ in line 19 as well as | ie, 


4221; the Bib. Ind. edition reads MTR T a’ in 1,19, and ¢ aeqaaiatea’ in}, 21. 
The right reading “apparently is simply ¢ wae aaia’ in 1. 19 (as readin the Bid. 
Ind. edition) and ‘ aagana > inl. 21 (as found in the Benares edition). 
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“ appears in a man who knows of the ‘diversity of opinions’;— 
“ similarly it appears in one who is cognisant of the 
“ uncertainty’ * (2) Or, howcoald any Doubt arise from 
“ the certain cognition of the fact that ‘some péople think 
«that the Soul exists, while others think that it does not 
exist’? Similarly,t in regard to the ‘uncertainty of per- 
“ ception’ (which has been held in Su, 1-1-23, to bea cause 
“ of Doubt). What happens in the case. of ‘uncertainty is 
“ that the observer duly recognises that there can be nocertainty 
“as to the thing being perceived (actually cognised as pos- 
“sessed of a certain character) and also that there is no 
“ certainty as to its being not perceived (actually cognised 


“as not possessing a certain character); and when each of 


“ these facts is duly cognised, there can be no Doubt} 
: Vartika on Si, 2. 
| [P. 185, L. 6 to L. 7.] Ea 
“The arguments put forward. above serve also to preclude 
“the view that Doubt arises from the cognition of difference” 
“ of opinions and from that of uncertainty. Doubt arises from 
“ the cognition. of difference of opinion and from that of un- 
“ certainty, and not merely from ‘difference of opinion’ and 
* ‘uncertainty.’ a | 
E z Stfra (3). 
(g) © ALSO BECAUSE IN A CASE OF DIVERSITY OF OPINION 
| ‘THERE IS CERTAINTY OF CONVICTION. 
= Bhāşyaon Si. (3). 
l :  [P. 61, L. 4, L. 6). = | | 
“That which you regard to be a case of * diversity of 
“ opinions’ is a case of certain conviction ; it represents the 


€ certain conviction of two persons in regard to two opposite 


“ideas [one manbeing certain of the existence of the Soul 


-` The Bhasyachandra says that this Pirvapakga emanates from one who does 


‘not rightly comprehend the meanings of the two terms ‘vipratipatti’ and ‘ avyavas- 


fhkg ag contained in Si. 1-1-23, and hence denies the fact of Doubt proceeding from these. 


= And here also in the Bhasya, the statement of the Parvapaksa (1) proceeds on 


A 


the basis of the term ‘ upapatti’ being taken to signify mere presence, while that 
in (2) is based upon ‘ upapatti’ signifying cognition. | . 

~ F WAT gives better sense—and is found in the Puri Mss. as also in three other Mss. 

$ The Bhasyachandra interprets ‘upalabdhi’ as means of cognising a thing as 


- possessing a character, and ‘anupalabdhi’ as a means of cognising it as not possessing 


it. So that in cases of uncertainty all that the observer feels is that there is neither 
any: proof nor disproof of a certain fact ; and what this means is that the man will 
have no idea at all, and not that he will have a doubt. 
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‘while the other is certain of its non-existence, each man 
“ having a firm conviction in regard to his own opinion, 
“ which is. contrary to the opinion of another person. ]. So 
“that if Doubt arose from‘ diversity of opinions,’ it would 
“ arise also from ‘ certain conviction’ (which is absurd). 
Vartiks on Si. (3). 
 [P. 185, L. 8.) 

© As there is certainty of conviction in the case of what 
“ you call ‘diversity of opinions,’ it is not a case of ‘ diversity 
‘of opinions’ at all [That would be a case of real ‘ diversity 
“ of opinions’ where the two opinions are held by the same 
“ man, ‘and not when they. are held by different men; as 
“ when oneman holds that Soul exists and another holds | 
a that it does not exist; and it is only in the former ease 
si: that the man would be in doubt). | 


` Sutra t4) 
(h) “ Forraer, BECAUSE UNCERTAINTY ITSELF IS QUITE 
( CERTAIN IN ITS UNCERTAIN CHARACTER [No Dovst 
| OAN ARISE FROM IT|” 
Bhasya on Sit, (4). 

[P. 61, L. 8 to L, 10.) | 
“No Doubt can arise—this has to be dded. to ia Sūtra. 
“s The meaning is this:—If the Uncertainty (that has been held 
# to be the cause of Doubt) is, in itself, quite’ certain, then, 
‘ inasmuch as there is cer tainty—it would not bea case of 
* Uncertainty at all; sô that there should beno Doubt possible. 
“ Ifon the other hand, the Uncertainty* is not. quite certain 
‘in its own character, ‘this would mean that it is not a real 


“ Uncertainty at all, being not certain in its uncertain 
“ character ; and i in this case also no Doubt should arise.” 


Vartika on 5 ü. (4). 
| { P. 185, Li. 10-11]. 
s Inasmuch. as every Uncertainty must be -certain in its 


“own character, there can be no real Uncertainty at all (from 
which Doubt would arise). | 


- 


— # The printed text reads ` vyavaspha’, but the sense requires ‘avyavasthé'. 
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| Siitra (5). 
(f) “ LASTLY, DOUBT WOULD NEVER CEASE ; INASMUCH 

AS THE PROPERTY (WHOSE COGNITION GIVES BISE TO THB 

* DOUBT) CONTINUES To EXIST.” 

l Bhasya on SH, (5). 
[P. 61, L. 12 to 14. ] 

“You hold that Doubt arises from the cognition of a 
“common property; now on this theory Doubt should be 
“ absolutely persistent ;* for inasmuch as the cognition of 
“ the common property (which is the cause) does not cease 
“ to exist, there should be no cessation of the Doubt (which is 
“the effect). As a matter of fact, even while one is pondering 
‘over a certain thing (the Post, for instance), this thing does 
», not cease to be known as possessing the (common) property 
“(Taliness for instance, whose perception may have given 
“ rise to Doubt); in fact it always retains that property [so 


“that when the cause is there, the effect, in the shape of 
“ the Doubt, must be there also]. 


“Vartika on Sù. (8). 

[P 185, Ll. 13-14] 
“ Such causes as- the ‘common property’ and the like. 
“being persistent in the thing, Doubt should be eternal ; 


“ such is the meaning of S#fra.” - 


a 


Bhasya on Sū. (6). 
[P. 61, L. 14 to P. 64, L. 6.] 


To the above detailed Objection (embodied in Sūütras 
= 1—5), the following is the reply briefly stated 
(in one Siitray—- 

Sutra (6). 

Wauen DOUBT IS HELD TO ARISE ONLY FROM SUCH 
COGNITION AS HAS BEEN DESCRIBED (IN ST. 1-1-23) as 
NOT APPREHENDING THE SPECIFIC CHARACTER OF ANY ONB - 
OBJECT,t —THERE IS NO POSSIBILITY OF EITHER THERE BEING 


Siddhant a. 


° J. E. It should continue even when the distinguishing feature of any one thing 
would be clearly perceived. 

+ Though this is a qualification of Doubt, it may be regarded as qaal-fying the 
Source of Doubt aleo— Bhasyachandzra, 
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No Dous? AT ALL, OR OF THERE ARISING A DOUBT THAT 

WOULD BE UNCEASINGLY PERSISTENT.” (S7..6). 

There arises no such contingency as that no Doubt should 
arise, or that (when arisen) the Doubt should never cease. 

«How so?” 

(a) Well, it has been argued by the Parami ( Bhicya 
P. 60, L. 2) that § what is the cause of Doubt is the cognition 
of the common property, and not the common property 
itself ’;—and this is quite true. “ Why then is not this 
fact clearly mentioned (in the Sūtra) P” > For 
the simple reason that this is already implied 
in the term ‘ wish@sapeksah’;‘in which the definite cognition 
of the specific character of any one object is wanting’ (Su. 
1-1-23). By the ‘ apeksa ° of the ‘specific character’is meant 
the wanting tə know it;t and this is real and effective (and 
possible: only while ihe specific character is not perceived ; 
and when the Sira does not use the term ‘ samanadharma- 
peksah’,* wanting the cognition of the common property’; 
this omission means that there is no wanting of the cognition 
of the common property ;and this no wanting would be pos- 
sible only when there is direct cognition of the common 
property ; so that. by the force of this (omission of the wanting 
of the cognition of ihe common property, it is implied that 
there is cognition of the common property, from which cogni- 
tion the Doubt arises. § As a matter or fact however, the’ 
Pury Ip aksa argument is set aside by the presence of the 
term ‘ upapalea’ itself in the Sa, (1-1-23): What the Siitra 
says is that Doubt arises from the’ upapatti’ of the common 
property ; and there can be no upapafti of a thing apart from 
the cognition of its ewistence; for a common property whose 
existence is not eognised would be as good as non- evis- 
tent. Then again [even granting that the term ‘ upaepatti’ 
denotes mere presence, and not cognition of ewistenċče], a 
term that expresses an object also generally denotes the 


Bhā. P. 62. 


a The Nydyasitravirarana explains the term ‘vishésdpeksah’ of this Stitra to 
mean ‘ depending upon such peculiar circumstanees as tle non-realisation of the dith- 
culties caused by the remoteness of the object (and such other conditicns which 
obstruct the correct perception of it)’. : 


+ dwarg*aqTae7 is the correct reading as found in both Puri MSS. Doubts of 
any one kind cannot go on appearing unceasingly ’— Bhasyachandra, | 
t J. E. ‘The absence of its Knuwledge’—says the Bhdsyachandra. 
§ This answer to the Pàrvapaksa proceeds on the admission that the word 
‘upapatti’ in St. 1-1-23 means presence—the meaning assigned to the term by the 
Pirvapakgin.* Tie real answer however is that the term ‘ upavatti’ itself means 
cognition ; and this answer follows in the next sentence. E 
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cognition of that object; e. g. when in ordinary parlance 
people Say, ‘fire is inferred from smoke’, what this 
assertion ig understood to mean is that ‘ Fire is inferred 
from the perception of smoke’; and why is it so P Simply. 
because fire is inferred only when one has perceived the 
smoke, and not while he does not perceive it; aud yet in 
tle ‘said assertion, we do not find the term‘ perception?’ : 
though everyone admits that that is what the assertion means; 
from which it is clear that the person who hears and under- 
stands the said assertion admits that a term expressing 
the object also denotes the cognition nf that object. Similarly 
in the case in question, the term ‘common property ’ may 
be taken to denote the cognition of the common property. 

(6) It has been urged in the Parvapaksa \Bhasya, P. 60, 
Ll. 5-6) that—‘t No doubt is found to arise at the time 
that the observer has the idea ‘I perceive a property 
common to these two things’, wherein there is an apprehen- 
sion of the property and the things possessing it.” *—But 
what is here asserted refers to what 1s perceived before 
ithe appearance of Doubt),—the idea present in the observer’s 
mind (at the time that Doubt appears) being in the- 
following form—‘ I am perceiving now a property that is 
common to two things known to me (perceived by me be- 
fore),—and I am not perceiving any property that belongs to 
auy one of them specifically,—how may I find some ‘such 
specific property whereby I may be certain as to one or the 
other?’—and certainly a doubt in this form does not cease mere- 
ly on the:perception of a common property bringing to the 
mind that property and the thing possessing. that g pr petty. 

(c) Thirdly, it has besa urged (Bhasya, P. 60, L 6) that-- 
* Doubt with regard to one thing cannot arise from the 
certain Bonvietion with regard to another.”—This could be 
rightly urged only against one who holds the view that mere 
certaia conviction with regard to one thing is the causeof 
Doubt. [and we do not holdany such viewt]. 


* The printed text spoils the passage by wrong punctuation :—It should read ai 
URTA afa usuina awa:nia uta The Puri MS. ‘A’ reads ‘ waa’ 
instead of ‘ SWAN’ as in the printed text, and this is more in as withthe I m 
in which this statement has appeared in the Parvapaksa—Bhisya, P . 60, Li. 5-6. 
Peri MS. ‘ B’ reads as in the printed text. 

The Tatparya has explained aRar as equivalent to @qtgwq; the Bhasya- 
chandra, constrnes thus—‘ Gai? UER HTT HA’ “afgear’ awamrcarya agtag«ud 
gage fund faam WTA | you have assumed that the Doubter’s direct appre: | 
hension is the cause of Doubt and then urged that &c. &e.’ e. 

f Our view being that Doubt arises regarding a thing with specific properties, » 


when what is perceived isonly a thing as possessing properties cominon to more 
than one thing. — Bhå sydehwndaded from https://www.holybooks.com 
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(d) Fourthly, it has been urged (Bhāsya, P. 60, L 8) 
that—*“ (From the certain cognition of common property. 
Doubt cannot arise) as in this case there would not be that 
affinity between cause and effect (which is essential)*’— 
But what constitutes the ‘affinity between cause and effect 
is only the fact that the presence and absence of the effect 
are in accordance with the presence and absence of the cause; 
and further, when between two things itis found that if one 
comes into existence the other also comes into existence, and 
if the former does not come to existence, the latter also does 
not come into existence,—then the former is called the 
‘cause’ and the latter the ‘ effect’; this is what 
constitutes another affinity’ or ‘homogeneity’ 
(between cause and effect); + and certainly there is this 
‘affinity’ between Doubt and its cause (the perception of 

Common Property).} 


(e) The above reasoning also serves to answer the Pūrva- 
pakşa argument urged in (Bhacya, P. 60, L. 10), that no 
Doubt can arise from the cognition of the property of several 
things. 


(f) It has been urged by the Pérvapaksin (under Si. 2) 
that—‘ No Doubt can arise from the.. Cognition of either 
diverse opinions cr ‘uncertainty.” —Now our answer to this 
is that, (as regards the case of Diverse opinions) when the 
‘Doubt appears, the idea present in the observer's mind is as 
follows—‘ From two contradictory statements I find the thing 
_ to be possessed of contradictory properties,—and I do not 

know of any specific circumstance attending it,—nor do I 


Bha. P. 63. 


* The certain cognition of common property apprehends the presence of such 
property ; while Doubt apprehends the absence of such property ; and no affinity is | 
possible between two such heterogeneous cognitions ;—this is the meaning of the 
Pirvapaksa-Bhdsyachandra. | 

t According to the Bhdsyachandra, these are two affrities pointed out here 
as expressed in the translation. It may however be simplerto take the secrad 
as only explanatory of the first; the only affinity consisting in the fact tl:at the 
presence and absence of the one are in accordance (simultaneous) with the presence 
and absence ofthe other ; that is to say, the affinity consists in the fact that when 
one comes into existence, the other also does the same &c. &c. l 

t The Vértika does not accept this viəw of ‘affinity’ ; according to jt the 
homogeneity between Doubt and its cause in the shape ot the Cognition of common 
property consists iu the fact that in both the Cognition of specific properties is 
wanting. The Tatparya adds that according to the view. expressed in the Bhésya, 
the case of all eternal causes would be excluded ; ; as they never come into existence 
ani ce ase to exist, Downloaded from https://www.holybooks.com 
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perceive any such, whereby I could be certain with regard 
to one or the other of the two properties,—what specific 
circumstance could there be, whereby I could become certain 
with regard to one or the other’?—And such being the 
well-known form of the Doubt brought about by the 
Diversity of Opinions (as helped by the non-cognition of 
special conditions), it cannot be rejected simply by reason 
of the comprehension (by the third party) of the diversity 
of opinions.* The same holds good also with regard to 
what has been urged against Doubt arising from the‘ uncer- 
tainty in regard to perception and non-perception’. ¢ [In 
this case also the particular form in which the Doubt appears 
makes it clear that it arises from the cognition of uncertainty 
ashelped by the non-cognition of special circumstances. 
And this Doubt also cannot be rejected merely by reason 
of the cognition of uncertainty]. | 

(4) It has been urged (in St. 3) that— Because there is 
certainty of conviction in the case of Diversity of opinions 
(no Doubt can arise from this latter).””"—Now what is held 
to be the cavge of Doubt is the Cognition of that which 
is denoted by the term ‘ Diversity of opinions,’ this Cognition 
being wanting in the conception of any specific character 
(favouring any one of the opinions); and certainly it is not 
fair to discard the view merely by thrusting a different name 
(to what is meant by ‘diverse opinions °); that is to say, the 
term ‘diverse opinions’ stands for contradictory assertions 
with regard to one and the same thing; what gives rise to 
Doubt is the Cognition (by the third party, the enquirer) of 
such assertions, as helped by the non-cognition of any special 
circumstances (in favour of one or the other); and it cannot 
cease to give rise to doubt merely by your giving to it a 
different name; so that this argument of the Purvapaksin 
can only delude the ignorant.f 


« Tantaafaaaa gives no sense. The Puri MSS. reads fanfaaraceniaaie, The 
meaning is that the presence of Doubt in the mind of the observer, the third party, 
is not Incompatible with his comprehension of the fact that these two persons hold, 
two different opinions on this point. fanfara: asataagt. fanfaar aad aN- 
~ A ‘ e ~ as , . 
tarracat ia ghac weataataaiaa a Taadiag SA: — Phisyachundra. 
~ f ‘Perception’ here stands for ‘ proof iu support’ and ‘non-perception’ for ‘ proof 
agzinst?’ ; there is ‘uacertainty ’in regarding these when-the observer does not find 
either ; and this certainly gives rise to Doubt— Bhd syachan¢gru. 

f lt is true that the individual upholder ef each of the diverse opinions has a 
certain conviction on the point ; there is however no such conviction in the mind of 
the third party, who ouly hears these opinions expressed, and cannot find any special 
circumstances in favour of either, . 
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(h) It has been urged (under Si, 4) that—“ Because 
uncertainty itself is quite certain in its uncertain character 
(it cannot give rise to Doubt), ”— Well, in arguing thus it is 
admitted that there is such a thing as the' Cause of Doubt, ’ 
and also that it is of the nature of ‘uncertainty’ essentially ; 
all that is done is to g ve it a different name certainty, ’ 
(without denying the thing itself’,—and this name' can 
apply to the said thing only in a sense different from its 
natural sigaification [ie., “Uncertainty can be called ‘ certainty’ 
only in fhe sense of fixity, definiteness, and notin the sense 
of freedom from doub!]; and this assumption of a different 
name also is absolutely futile; for a certainty can never be 

‘uncertainty’, being as it is, ficed in its own (certain) 
character, * So that the assertion made by the Opponent 
does not deny tke fact that Doubt ts produced by the fact of 
perception and non-perception pertaining to both existence 
and non-existence (of the thing with regard to which the 
Doubt arises), as accompanied by the “fact of a specific 
circumstance in favour of either not being available ;— and 
in so far as the said uncertainty is fixed in its uncertain 
character, i6 does not lose its own character; hence the 
‘uncertainty ’is admitted by (the Opponent’s own asser: 
tionj—Thus it is found that even thouzh a difforent name 
is assumed, it does not prove anything 
different (from the conclusion to which ex epp- 
tion is meant to betaken). 


(i) It has also bəen urged (in Sā, 5) that— Douot would 
never cease, as the property continues to persist” .—But as a 
matter of fact, Doabt is produce l, not marely by the common 
property, etc. (whose persistencs would make the DJubt per- 
sistent); but by the cognition of the common property, as 
accompanied by a remembrance of the specific characters, (as. 
shown under Sa. 1-1-23); so that thers 1s no possibility of 
the Doubt being unceasingly persistent. 

(j) Lastly, it has been urged by the Pä asvaprksin (in tke 
Bhasya, P. 60, L, 10) that—““ Doubt never arises from the 
cognitionyof the properties of any one out of two things”’. 
—This objection is not well taken ; for it has been distinctly 


Bha. P. 64. 


x Some Mss., the Puri Mss. among Shen. read SITTEN; aga ware instead of saa rar 
ag ZAIENT F aaf: the former gives better sense; and is also. supported by. the 
Bhisyachandra, which constries the passage thus TFET. ag 7 waa s SJIT 
Ba a wat gead: —oa gag weafag a and adds the explanation—' wher a 
thing is endowed with its‘own character, it cannot at the same time be said to. be 

not endowed with it’. 
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stated (in Sa. 1-1-28) that Doubt i is that wavering E 
which is wanting inthe cognition of the specific character of-a 
thing; and as the ‘ specific character’ can only consist in the 
‘property of one out of two things’, when thereis a cogni- 
tion of such propertv, there can be no ‘ wanting in the cogni- 
tior of the specific character ’ [and as such it would not be a 
Doubt at all]. - 


Vértika on St, (6). 
[ P. 185, L. 15 to P. 188, L. 4.] 

The reply to the Pérvapaksa is piven in the next Sitra— 
‘When Doubts held to arise etc. etc.’ [The sense of the reply 
may be thus explained ]—The objection is not well conceived ; 
as it isclear that the objector has not understood the mean- 
ing of the original Sūtra (1-1-23). 

For instance—(d)*it has been urged that—* No Doubt 
follows from the cognition of the property and the things 
possessing that property ”; and for this objection. there is no 
basis at all; as it is clear that the sense of the S#ra has nos 
been grasped: We do not say that the c»gnised property 
(whose cognition is held to give rise to Doubt) is that of 
the thing cognised; in fact, the idea in the 
mind of the observer is to the effect that—‘ I 
now perceive a property that is common to the things, Post 
and Man, which I have perceived previously’. This same 
explanation also serves to set aside the objection taken by the 
Opponent [in Varfika, P. 185, L. 2 (E 4) above] that—“ the 
property poe ge in one thing yi cannot be called 

common etc.’ 

(«) Secondly it has been urged that—“ The cognition of 


32 


Var. P. 186. 


one thing cannot produce Doubt in regard to another thing. 
_-—This also is baseless; for the simple reason that the view 
that is controverted has never been held by us.. Some 
people offer the following answer to the objection under 


° The Var tika does not accept the iuterpretation of S&. (1), whichin the Bhasya 
we 0 have marked as (a). | 
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reference—‘ I do not mean that the other thing that produces 
Doubt may be any object in general ; what I mean is that it is 
a particular kind of different thing; and to the question 
as to what is the peculiarity of that ‘particular kind of 
different thing ’—our answer is that its peculiarity consists 
in its possessing the property perceived; so that our 
meaning is that when a property is perceived, there arises _ 
Doubt in regard to that partioular thing which possesses — 
that property ”;—and they proceed to point out that there 
is no such peculiarity i in the case of Colour and Touch (where 
one is nota property possessed by the other) [and these two 

things are what have been cited by the Parvapaksa Bhasya 
P, 60, L. 6},” But our opinion is that this is not an 
answer tothe Pirvapaksa-argument.* Why? Because 
even so the thing does not cease to be ‘another thing’, what 
wo mean is that the thing possessing the property is as much 
‘another thing’ in comparison to the property, as Colour is 
in comparison to Touch; so that the explanation proposed 
does not do away with the objection that ‘the cognition 
ofone thing cannot produce Doubt in regard to another 


thing,’ 


Our answer to this objection also is the same as before — 
that the view controverted is not held by us atall: We do not 
hold that the cognition of one thing (the property) produces 
doubt in regard to another thing in the shape of the thing 
possessing that property’. what we do hold is that from the 
cognition of a thing possessiag a common property there arises 
Doubt with regard to that same thing, in so far as concerns its 
specific distinctive features (aot perceived at the time). t 


©The adas TLIN: | AVF of the Bib. Ind. edition is. not right ; ae Benares 
edition supplies the reading "34H T afge gia TIJE: 

t The -translation follows the reading of the Benares. edition aiara fade; the 
Bib. Ind. Edition reads qanaqa, which means—' the Doubt arises ‘with rapatd to 
that same thing which is not perceived at the time as possessing its distinctive 
features’. ‘The sense of the argument is the same in both cases. 
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(d) The next argument of tho Pūrvapaksa has been urged 
on the basis of want of a afinity (Bhasya p. 60,11. 9-10) ;—but 
asa matter of fact there is affinity (between the cause, the 
cognition of a thing, and its effect, Doubt) in this that both 
are wanting in the apprehension of the specific character of 
anything: just as the specific character of a thing is not 
apprehended by the perception of common properties,so also 
it is not apprehended by Doubt also. By the statement—that 
‘the presence of the effect follows from the effect of the 
cause ’—the Bhasya should be understood to moan that the 
said character or relation subsists between the cause and 
effect,—and not that the requisite ‘affinity ’ (in the particu- 
lar case in question) consists in that fact; as the character 
would apply to all effects (and not specifically to the parti- 
cular effect in question}—there being no effect whose presence 
ever follows except iu the presence of the cause. 


(e) The above reasoning’, says the Bhisya (P. 63, 1. 2), 
‘also serves to answer the Purvapaksa argument that no Doubt 
can arise from the cognition of the property of several 
things’ ;—that is ¢#~Say, the answer that has been given in 
connection with the case of Doubt arising from the cognition 
of a common property applies also to the case of Doubt 
arising from the cognition of the property of several things. 


(e(1). The next argument of the Pdarvapaksa (put 
forward in the Vartika) is that—‘no Doubt can arise with 
regard to things perceived and not perceived”. This is not 
right; as it is clear that it proceeds from ignorance: 
We do not say that Doubt appears with regard to one thing, 
when what is definitely perceived is an entirely different 
thing ; what we do mean is that when a thing is apprebended 
in a general vague form, there arises Doubt, the essence 
whereof lies i in the fact that it does not definitel y apprehend 
the specific character of any particular thing. — 
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(e 2) It has been urged (by the Pirvapaksin, in the 
Vartika) that—“ It ‘often happens that even when there is 
cognition of common properties, no Doubt arises.” This also 
is not right; as it shows that the Pirvapaksin does not 
understand what is meant by ‘common properties’ (in the 
present connection). The character of being a product (cited 
| by the Purvapaksin) is not a ‘common property’. 
in the sense in which this term has been used 
here; the term ‘common property’ has been used here in a 
totally differeat sense; what is meant by a property being 
‘common’ (in the present connection) is that it subsists in 
the thing intended and also in things other than those 
homogeneous to that thing, and certainly the character of 
being a product canaot be called ‘common ° in thts sense, * 

(e 8) Next it has been urged (by the Pérvapaksin in the 
Vartika) that—“ Itis not right to assert that Doubt arises 
only when there is cognition of common properties, as Doubt 
is found to arise otherwise also.” This is nota right objec- 
tion; as in the first place the case cited by the Parvapaksin 
is not admitted by us to be one of Doubt ; and secondly, the 
restriction objected to (that it is only when there is cognition. 
of common properties that Doubt arises) is not accepted by 
us. That ‘ Doubt arises from the perception of mutually 
contradictory properties subsisting in the same thing’ is also not 
admitted by us.t ‘This same fact—that we do not meanto impl y 
any restriction (as to Doubt arising only from the cognition 
of common properties)—also serves to set aside the Parva. 
pakşa objection that Doubt is often found to appear from. 


Var : P. 187. 


*In the case of the Post and Man, the property of ‘tallness’ that is perceived is 
one that subsists in the Post, as wellas the J/an—the latter being entirely unlike the 
former ; in the case of being a product, it is foundin Sound and only in things that 
are like it ; or else it would not be a true probans in proving the non-eternality of 
Sound; just as Tellzess cannot. be a true probans in proving a thing to be a man or 
2 post. 


+ Asall that happens in this case is that there is no certainty of conviction 


in regard to. any particular thing ; and there is no doubt as to its being ! this or that’; 


because the idea of the second thing does not necessarily come in ; and yet thisis an 
essential factor in all doubt. | 


b 
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one’s failing to comprehend the real character of a thing. As 
a matter of fact, we do not admit of any such restriction as 
that Doubt arises only from the cognition of common pro- 
perties, and from no other causes; as we have stated (under 
SO. 1-1-23) that Doubt arises also from such other causes 
as the cognition of ‘anékadharma’, (several properties of 
several objects). o 

(f) This same answer also meets the Pūrvapaksa argument 
(urged in Sū. 2) that-—“ Doubt cannot arise from the 
cognition of diversity of opinions, or from that of uncer- 
tainty.” We do not hold that Doubt arises either from 
* diversity of opinions’ alone, or from § uncertainty : 
alone; nor do we hold that Doubt arises from ‘uncer 
tainty’ all;—in fact all that we have asserted (in 
Sa. 1-1-23) is that the ‘ uncertainty attaching to perceptions 
and non-perceptions,’ is a qualifying condition to what have 
been mentioned in the preceding words of the Sūtra (as the 
causes of Doubt); so that the ‘perception and non-perception’ 
are the cause of Doubt only as qualifying the preceding words, 
and not by themselves.. This is what isa clearly stated in 


the Sara (1-1-23) itself. 


(g) It has been urged by the Pérvapaksa (Si. 3) that— 
“In a case of Diversity of Opinion there is certainty of cone 
viction.” Qur answer to this is that a difference of names 
does not alter facts; you apply the name ‘certainty of con- 
viction’ to what is generally called ‘ Diversity of Opinion,’ 
on the basis of an entirely different fact ; but that does not make 
ib cease to be ‘ Diversity of Opinion’.* And so long as it is 
a case of ‘ Diversity of Opinion,’ it remains a source of Doubt. 


_ * It is called a case of ‘ Diversity of Opinion’ on the ground of its being ‘recog- 
nised by an independent observer as representing the different views held by different 
persons ; the Purvapaksin applies to this the name ‘ certainty of conviction ’ in refer- 
ence to each of the opinions as held and expressed by its own exponent. Ít is true that. 
in this latter sense we can call each opinion ‘certain conviction’, but that does not 
| ~ fact that it is a case of ‘Diversity of Opinion’ for the uninterested third 

arty, eo i 
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(h) It has been urged by the Parvapaksin (in Si. 4) 
that—* Uncertainty itself being quite certain in its uncertain © 
character, there can be no uncertainty at all,” But this is 
not right ; as it involves a self-contradiction. That is to say, 
you say that ‘there is no uncertainty’, and yet you add that 
‘uncertainty is certain in its uncertain character’ ; this 
certainly involves a clear self-contradiction. Then again, ib 
has to be borne in mind that the mere assigning of a different 
name, on the basis of a different fact, cannot do away with 
the real character of a thing ; whether you give a different 
name to a thing or not, the thing itself remains what it is," 

(i). It has been urged (in Si. 5) that—* Doubt would 
never cease, inasmuch as the property continues to persist.” — 
This objection also is not well taken; as it shows that the — 
meaning of the S#fra (1-1-23) has not been understood. The 
Sūtra does not mean that Doubt arises singly from each of the | 
factors mentioned—‘ Common Property ’ and the rest ; what 
it does meanis thatit arises from the cognition of com- 
mon property, as accompanied by the remembrance of specific 
character, when there is uncertainty attaching to perception 
and non-perceplion (i. e., from all the factors collectively) ; 

var. P. 18g, 22d such being the case there is no possibility 
of there being either no Doubt at all, or an 
unceasingly persistent Doubt. | | 

Lastly, it has been urged by the Parvapkasin (in the 
Bhasya, P, 60, L. 19) that—* No Doubt can arise from the 
cognition of the property of either one of the things.” This 
objection also is not well conceived ; for the simple reason 
that (according to us also) no Doubt can arise from such 

cognition; in fact no Doubt ever arises from the cognition 
of the property of only one of the two things ; sucha cognition 
always brings about certain conviction in regard to that 
thing. oe a a * 


* So that you may call uncertainty, ‘certainty’; but that does not do away with 
_ the uncertainty itself : and all that we hold is that ‘ uncertainty ’ gives rise to Doubt. 
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Satra (7). 
WHEREVER THERE IS DvoUBT, THERR 18 POSSIBILITY OF 
THE AFORESAID QUESTIONS AND ANSWERS.—(SQ. 7). 


Bhasya. 
[P. 64, L. 8 to L. 10.] 

Wherever the Investigation carried on is pecsi by 
Doubt, —either in a scientifc Treatise or in a Controversy— 
the Opponent will try to deny the very existence of the Doubt 
(in the manner of the above Pirvapaksa) ; . and in that case 
he should be met with the answer (detailed above).* It is 
for this reason that, as. pertaining to all Investigations, Doudé 
has been examined first of all. 


Vartika ou Si. (7). | 

Wherever there is Doubt §c..—says the Sajra. What is 
the sense of this Sūtra? The sense is that it would not be 
right for a disputant to deny the existence of Doubt in regard 
to the point under discussion [as that would not lead him to 
the obtaining of the truth that he seeks]; in fact [he himself 
should take the Doubt as it stands; and] if his Opponent 
should try to show that there can be no Doubt in regard to 
the point at issue [in which case the Opponent will naturally 
make use of the Parvapaksa arguments detailed under 
—Siitras 1 to 3],—he should then meet him with the Siddhanta 
arguments (detailed under Sā. 6). It is this instruction that 
the Sūtra is meant to impart to the pupil. | 


s The N yd jyasitravivar ana remarks that this advice applies to the case of the e ex- 
amination of every one of the sixteen categories ;—the examination of Pramdna also 
is preceded by the doubt as to whether there are 2 or 3 or 4 Pramanas and so forth ; 
in regard to every one of such Doubts, the Parvapaksin may try to deny the 
very existence of Doubt ; and then he isto be met in the manner explained here. 


tT The Parishuddhi offers another interesting explanation of this Sätra. It takes 
it to be a sort-of an explanation provided for the Sutra undertaking te enter into a 
thorough examination of Pramdnas and a few other categories only, and omitting such 
others as Prayojana and the like, The Si. is taken to mean that a thorough examination 
is cal‘ed for only in regard to matters in regard whereto there are doubts. As a matter 
of fact the nature of Prayojana and:the other categories, whose examination has been 
omitted, is fully known ‘to all—from the learned philosopher down to the mere cow- 
herdess ; so thatno thorough examination is necessary iu their case, Then again, the 
method of examination employed in regard to Pramina, &c. may be applied to 
these other categories also ; this is what the seventh Sūtra means—‘ Whenever there 
-is any doubt in Tegard to any category we should employ the method: of exami. 
naticn which consists of questions and answers.’ 
The Bhasyachandrs remarks as follows—“ The Sūtra i is meant to, be an advice 
to the Pupil to the fect that it ig not righteto deny the existence of Doubt asa 
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Section (2). 
Detailed Examination of Praminas in General. 
[Stitras 1—19. ] 
Bhasya. 
[P. 64, L. 10 to L. 13.] 

Next follows the detailed Evamination of Pramäna.*— 
Satra (8). | 
“ PERCEPTION AND THE REST CANNOT BE REGARDED 


AS INSTRUMENTS OF COGNITION, ON ACCOUNT 
Pirvapaksa, — 
OF THE IMPQSSIBILITY OF CONNECTING THEM 


WITH ANY OF THE THREE POINTS OF TIME. ’— 
(Sūtra 8). 


“ The character of Instrument of Cognition cannot belong 
“ to Perception, &c., as it is impossible to connect them with 
“any of the three points of time; that is to say, it is not 
“ possible for them either to precede or to synchronise 
“ with or to follow (the objects cognised),” f | 


preliminary accessory of all Discussion; the sense being that, inasmuch as Donbt 
is such an accessory, whenever any Discussion is started, one should not meet it with 
the preliminary objection that the very Doubt, on which the Discussion proceeds, is 
not possible; the right course is to supply answers to the questions raised. This 
advice being summed up in three verses:—‘The dull ignoramus and the man who has 
reached the highest pinacle of wisdom, these two persons are happy ; persons falling 
between these two extremes always suffer. (1) The man whose mind is in doubt is 
beset with difficulties at each step; freedom from Doubt represents highest bliss;. this 
being the form of the Snpreme Self. (2) For these reasons, you should listen to 
all theories, and then having raised questions in regard to these, you should enter in 
to the discussion with qualified persons and thereby ascertain the truth. (3). 


*In the case of Doubt, it was necessary to alter the order in which the categories 
had been mentioned in SG. 1-1-1; because Doubt forine the starting-point of all 
investigations. Among the rest of the categories, there is no reason for dealing with 
any of them out of its proper place ; so the Author now takes up the examination 
of Pramaina. There again, he begius with the examination of the character of Pra- 
māna in general, before proceeding with the particular Pramanas. The Pramdaa, in 
general, may be delined as the Instrument of Cognition ; and these instruments are 
Perception and the rest-—T'dévarya. 


+ The Sūtra denies the very existence of Pramanas, on the ground that they do not 
prove the existence of these objects at any point of time—Bhdsyachandra. 


t The Tétparya thus sums up the Parvapaksa embodied in Sitras 8-11 :—This Pir- 
vapaksa emanates from the Maédhyamika Bauddha, and may be explained as.follows :— 
Though our firm conviction is that nothing in the world can bear any investigation,— 
so that so far as we ourselves are concerned, Pramdna also is a subject that cannot 
bear any examination,—yet we proceed to show that Pramdnas, as accepted by other 
people are untenable; and this we shall show on the basis of those same Pramanas 
that are held by those same people; and thus it is a fault of the Pramanas 
themselves that they melt away by their own inner contradictions. The argument 
against Pramana may be thus formally stated—Perception and the rest cannot be 
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Vartika on Sit. (8). 
[P. 188, L. 9 to L, 15.] 


Next comes the turn of Pramana ; and this we now pro- 
ceed to examine, ‘“ What is there to be examined in this 
connection ; °? * In the first place, it is necessary to 
examine the very possibility (existence) of Pramanas ; there 
arises a doubt in our minds as to the very existence of Pra- 
manas as such, because we find in them properties indicative 
of both existence and non-existence, and we do not perceive 
in them any specific properties that would distinguish them 
from Praméya and the other categories. 


The Opponent denies that there is any doubt as to the 
existence or non-existence of Pramduas, and proceeds to 
elaborate the Parvapaksa view (that there is no such thing as 
‘ Pramaina’) :— 


“ Perception and the rest cannot be regarded as Pramanas, 

“as etc. etc.—that is to say, Pramanas do not 

| “serve their purpose (of proving the existence 
“of their objects) at any of the three points of time.” 


Piirvapaksa. 


Bhasya on Su. (9). 
[P. 64, L. 18 to L. 17.) _ 
“What has been stated above ina general way is next 
explained in detail (by the Parvapaksin)— 


Satra (9). 
‘“ Ip THE PRAMANA EXISTS ALREADY BEFORE. (THB 
OBJECT), THEN PERCEPTION CANNOT BE PRODUCED BY THE 


regarded as Pramana, because they cannot prove or indicate the presence of their 
objects at any point of time,—anything that does not prove its object at any time 
is not regarded as Pramana, tor instance, the conception of Hare’s Horns gre SCePs 
tion, &c., are such—therefore they cannot be regarded as Pramana.” 


It is interesting to compare this statement of the Madhyamika view w ith the 
Vedanta new expressed in Khandanakhandakhadya, Trans. Vol. I Para. 79. 


° All parties admit of certain Pramdnas, for the establishing of their own views ; 
as in the absence of Pramanas, no view can be established. A mau who has no 
view of his own to establish cannot be regarded either as a wise man, or as an inves- 
ligator. So that what Prama@aas must be known to all intelligent man ; what is there 
to be examined in this connection ?—This is the meaning of the questioner,— 
Tatparya, 
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CONTAOT OF THE SENSE-ORGAN WITH THE OBJECT,’ — 
(Su. 9.) 


“ Perception is the Cognition of such objects as Odour and 
“the rest ; if this Perception (Pramana) exists already, and 
“ Odour, &c., come into existence after it, tben the Perception 
“cannot be said to be produced by the contact (with the 
“ sense-organ) of those things, Odour, &c.” + 

| Varlika °n Sa, (9). 
[P. 188, L. 18 to L. 2.] 

“ If the Pramana exists already, Sc. S§c.—says the Stitra— 
“the Perceptional Cognition cannot be produced by the 
“ contact of the sense-organ with the object ; so that what has 
“been declared in the Siitra (1-1-4) becomes stultified; 
“ that is to say, if the cognition (Perce ption) exists already, 
‘before the Object, then the contact of that object cannot 

be its cause ; and this would be contrary to what has been 
“ declared before—that ‘ Perception is Cognition produced by 
“ thecontact of the Sense-organ with the Object’ (Si. 1. 1. 4.” 
Sūtra (10). : | 
“Ir Tae PRaAMANA COMES INTO EXISTENOB AFTER 
| (THE OBJEÙT), THEN THE EXISTENCE OF THE OBJECT OF 
COGNITION CANNOT BE DEPENDENT UPON PRamMAyas*— 
(Su. 10). | | | 
Bhasya on Si. (10). 
[P. 65, GLG; 2—3]. i 
_ “ While the Pramana does not exist, by whose instru- 
“ mentality would the thing be cognised, and thereby bə- 
* come the object of cognition? It is only when a thing is 
* cognised by the instrumentality of Pramanas, that it comes 
“ to be known as ‘ praméya’, object of cognition. 
© The meaning of the Sūtra is as follows—Ae a matter of fact, Pramana is an 
Instrument, and the Instrument is a particular kiud of substance accompanied 
by acertain action or operation ; neither the operation alone nor the substance 
alone can be called ‘ Instrument’ ; if then, this substance, along with the operation of 
bringing about the cognition, is already there, before the object hag come iyto 


existenve,—then the said cognition cannot be regarded as brought about by a 
contact with that object— Bhésyachindra. E 


ct LE. The Substance can have no connection with the operation (which is 
absurd)—says the Bhésyachandrea. Puri MS, A. has a lacuna here: it omits from 
Bhasya,P. 64, L. 11 to P. 66, 1.8. | 
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Vartike on Sa, (10).* 
| [P. 189, L. 2 to L, 4] 

*«¢ Tf the Pramina &c.—says the Sutra. Thatis to say, 
“this would involve the absurdity that a thing may be 
“called ‘object of cognition’ without being. operated upon 
“ by Pramanis, Asa matter of fact, the object of cognition 
“ cannot come into existence, cannot attain its true character, 
“ except with the help of Pramiduas; but (if the Pramant 
“ were to come into existence after the object) the existence 
“ of the object uf cognition could not be dependent upon Pra- 
“ manag. E 

Silra (11); 
“TF THE TWO COME INTO EXISTENCR SIMULTANEOUSLY, 

THEN, INASMUCH AS EACH COGNITION IS RESTRICTED TO 

ITS OWN OBJECT, THERE CAN BE NO SEQUENCE AMONG COGNI- 

TIONS. t (St, 11). | 

Bhasya, : 
[P. 65, L. 6 to L. 11] 
“Jf it be held that the Pramina andits Object both | 
‘ come into existence at the same time ,—then, inasmuch 
‘as all cognitions pertain to their own particular object, 
“it would be possible for them to come into existence 
“at the same time; and therefore, inasmuch as each 
“ cognition is restricted to its own object, there ean 
“ be no necessity of sequence among cognitions. As a matter 
“ of fact, all these cognitions are foundto appear with 
“regard to their objects, one after the other; but this 


“ sequence would not be necessary (if the cognition and its 
“object were to appear at the same time). And further, 


“*eopisgugu tie oaistonve of @ thing by itself: dues Gov depend upon Praa yet 
its existence as object of cognition, as Praméya, depends entirely upon the operation 
of the Pramanas; a thing cannot be the object of cognition until that cognition has 
come about, and the cognition can come about only by the operation of the Justru- 
ments of Cognition.— In this Sūtra, ‘ Pramdna’ stands for the Instrument along with 
its operation ; and ‘Pram2ya’ for the object as bearing the operation, Hence the 
meaning is that unless the Instrument, along with the operation of Cognition exists 
beforehand, there can ba no possibility of the ‘object > bearing that operation. [That 
is, a thing cannot be ‘ Praména’ in the absence of ‘ Pramana’)].—Bhasyachandra. 

a ‘Cognition’ in this Sätra stands for ‘ Pram@na’, which as explained before, 
stands for the means of cognition, and also the cognition itself. 
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‘s [even if such sequence be not considered essential] this 
“ simultaneity of cognitions would contradict what has been 
“ declared (under Sū 1-1-16) to the effect that ‘the presence 
_ of the Mind is indicated by the non-simultaneity of cogni- 
“ tions.’ 
| “'Phe aforesaid are the only three possible alternatives in 
“ regard to the existence (or relation) of Prama@na and its Ob- 
“ ject; and every one of them has been found to be untenable ; 
‘so the conclusion is that Perception and the rest cannot 


be regarded as € Pramana’.” 
Vartika on Sa, (11). 


(P. 189, L. 8 to L. 10). 

“ If the two were simultaneous &e.—says the Sūtra. If 
“ Cognitions (Pramanas) and their Objects were to synchro- 
“nise, then cognitions would have to be held to appear 
“ simultaneously ; and this would be against what we actually 
“ find to be the case ;—cognitions are, as a matter of fact, 
“ always found to appear one after the other. Further, such 
“a view would also involve self-contradiction: it would be 
“contrary to what has been declared in regard to ‘non- 
“ simultanetty’ of cognitions being indicative of the Mind — 
“(in Si. 1-1-16)”. 


Bhasya. 


[P. 65, L. 11 to P. 66, L. 19]. 
The answer to the above is as follows :— 

* Asa matter of fact between whatis called the ‘ cause. 
or instrument of apprehension’ and what the ‘object 
of apprehension’, there being no restriction as tu the former 
coming into existence either before, or after, or simul- 
taneously with the latter, we take each case on its own 
merits, gust as we find it, and. assert accordingly (either 
precedence or sequence or simulsaneity of the one or the other). 
That is to say, in some cases the Cause of Appre- 
hension appears first, and then its object ; e. g. in the case 
of the apprehension of things coming into existence while 


Siddhanta. 


* We have here certain passages printed in thicker type ;—see in this counection 
our note on Si. 15, below. The whole of the italicised portion occurs as a Sätra in 
the aAws attached to Puri MS. B. “The Bidsyachangra also appears to regard 
this first passage asa Sätra ` 
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thə Sun is shining [in which case the sunlight, which is 
the cause of the perception, is already there, when the things 
are coming into existence|* ;—in other cases. the Object 
appears before and the Cause of its apprehension afterwards ; 
e. g» When the lamp (just hgbted) illumines, and makes 
perceptible, things already in existence;—in other cases 
Bha pgg. again the Cause of apprehension and its Object 

come into existence together; e. g. when the 
apprehension of fire is brought about by means of smoke. fF 
Now * Pramiina’ is the name of the cause of apprehension, 
and ‘ Praméya’ that of the Object of apprehension; so 
that (as shown above), there being no restriction as to 
exact precedence or sequence or simultaneity between the 
two, we have to take each case just as we find it.įf So 
that there is no ground for the entire denial (of Pram&nas) 
(which you have put forward); specially in view of the fact 
that you yourself admit the (efficiency of) Pramāņas in 
general (in the shape e. g. of your own words) and then go 
on to deny the efficiency of all particular Pramanas § 


Secondly, as the grounds on which the names (‘ Pramana’ 
and ‘ Praméya’) are based pertain toall three points of time, 
the name also should. be accepted as such. That is to say, it 


© The printed text puts the stop wrongly after watgq it should be after 
SETSIAIATATA ; the Puri MSS. reads WHY BetqataraTe, which gives better 


gense. 

+ The apprehension of fire synchronises with the apprehension of smoke. 

+ ‘Such isthe sense of the Satra’—says the Bhdsyachandra ; and from this it 
appears that the passage containing the term vibhdgarachanam constitutes a Sūtra. 

§ ay fans of the printed text appears difficult to construe. What the Purvapakgin 
has done is to take no account of the particular facts of each case and has roundly 
denied the officiency of all Pramanas promiscuously; so that the correct word 
would appear to be safawsq, The mistake may be due to the mis-reading of wy for 
wana; Y and eq being very nearly alike in Marthili and Bengali characters. But the 
Bhasyachandra accepts the reading wa fawva and supplies a reasonable explanation ; 
which has been adopted in the translation. It remarks that the passage points ont 
an inconsistency (ry@gh@ta) on the part of the Piirvapaksin. He denies all Pramanas, 
but certainly accepts his own word embodying this denial as a very valid Pramana. 

_ {fhe italicised portion occur, as Sūtra in the JANS attached to Puri MS. B. The 
Bhasyachandra remarks—This refers to the following argument ot the opponent— 
“ There are four kinds of basis for the application of verbal names; these being— 
1) the presence of Genus i.e. thisisa ‘Cow’ ‘thisis a Brahmana’ &c.; (2) Presence of 
Quality ; ‘the cow is white’, ‘the Brahmana is patient’; (3) Presence of certain 
things ; ‘the Brahmana has a stick’; and (4) Presence of action ; ‘this is a 
doer’, ‘this a cogniser’ and`so forth. So that the name ‘Pramana’ also must have 
for its basis the actual presence of the action of apprehension at the same time ; and 
it is therefore not right to say ‘the Prameya is apprehended by the Cogniser, by 
means of the Pramdana’.”—The answer to this, given in the Bhagya, is that the appli- 
cation of the name is not based upon the actual presence of the action a* the time; it is 
based upon the potentiality of the thing to bring about the action; e.g. we speak of 
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has been urged (in S&. 10) that—‘if the Pramana be held 
to come into existence after the Praméya, then, at the time 
that the Pramana is non-existent, (i. e. not actually bringing 
about the apprehension at that time) the object could not 
be called ‘ Praméya’; as it is only when an object is actually 
apprehended at the time by means of Pramāna that itis known 
as ‘ Praméya’’’ *;—but as a matter of fact, the application 
of the name ‘ Pram@na’ is due to the fact of what is so named 
being the cause of apprehension (i. e. being endowed with the 
potentiality of bringing about the cognition), and this fact 
pertains to all three points of time; for instance, [when 
we give the name ‘Pramana’ to the cause of appre- 
hension] we make use of either of the three expressions ‘ this 
has brought about the apprehension (therefore it is Prama- 
na)’, or ‘this brings about the apprehension (hence it is 
Pramana) ; or this will bring about the apprehension (hence it 
is Praman2); so that the grounds of the naming pertaining to 
all three points of time—past, present and future—, the name 
also should be taken as pertaining to all points of time.t 
So that when we apply the name‘ Pramas’, what is meant 
is that the object has been aprrehended (in the past}by its 
means, or that the object 1s apprehended by its means 
(in the present), or that the object will be apprehended 
by its means (in the future); similarly when we apply 
the name ‘Praméya ’, what is meant is that it has been 
apprehended, or thatit is apprehended, or that it will be appre- 
hended by its means, Such being the case, an object can 
very well be known as ‘ praméya’ when we have such ideas 
as ‘ the apprehension of this thing will be broughtabout by 
the right cause [Pramana, when it comes into existence]’, 
‘this will be apprehended’, and so forth. If this applicabil- 
ity of a name on the basis of the possibility of the 
requisite operation at all three points of time is not 
admitted, then much of ordinary usage would be impos- 
sible. That is to say, if one were not to admit the 
the ‘cook’ though he is only going to do the cooking; or wa say ‘the cook is bathing’, 
where even though the action present is that of bathing, yet the name applied to the 


man is ‘Cook’. This ‘potentiality ‘consists in the mere form of the thing concerned, 
as aided by the necessary accessories. 


*Tegragta nartę is the reading of all manuscripts but one, as also of the two 
- Puri MSS. ; we have adopted this ; specially as afg svava@t of the priuted text does not 
give good sense. — | ae oo. 5 
f And when in defining ‘Pranrina’ we have said that it is what actually brings 
about the cognition—it is only by way of an illustration; and we do not mean to 


restrict the name pramadya only to what actually at the time brings about Cognition— 
Bhasyachandra. | | 
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application of names as described above, for him uo such 
expressions would be possible as— bring a cook, he will 
do the cooking’, ‘ bring in a wood- cutter, he will do the 
| cutting,’ 

Further, the assertion (made in St. 8) that—‘ Perception 
and the rest cannot be regarded as Instruments of Cogni- 
tion, on account of the impossibility of connecting them 
with any of the three points of time '—appareutly denies 
all ‘ Pramana’ entirely;—the person making such an 
assertion should be asked—what do you mean to ac- 
complish by this denial? Do you mean to set aside the 
possibility or very form (of the Pramanas, Perception, &c.)? 
Or, to make known their impossibility or absence of any 
form? If the former, then the possibility or form of the: 
© Pramāņas is admitted [as it is only what exists that can 
be set aside),—and the possibility or form being there, 
Perception and the other Pramanas cannot be denied entirely, 
If, on the other hand, the denial is meant to make known 
their impossibility, then the denial itself becomes endowed 
with the character of ‘ Pramanz’ (Instrument of Cognition, 
being that which makes known things);* as the denial be- 
comes the cause or instrument of the Cognition of the ‘ impos- 
sibility of Pramāņas,’ 


(Even knowing this inconsistency, the Opponent asks |— 

“What then ?”. The answer comes in the next Sūtra]. 
Värtika on the Siddhānta- Bhāsya. 
[Page 189, L. 10 to P. 191, L. 16.] 

The answer to the Pārvapakşı is as follows :— 

‘ Between the causa of apprehension and the object of appre- 
hension there is no restriction as to the former coming into 
existence either before or after or simultaneously with, the 
latter’—says the Bhasya (P. 65, L. 12) ;—-which means that 
what has been put forward as the Probans in the Pirvapaksa 
argament [viz. impossibility of connecting them with any of 
the three points of time—Si, 8, i. e., the impossibility of their — 
making things known at any Bot of time] is open to the 


fallacy of being asiddha,’ ‘unknown,’ ‘not admitted by all 
_ parties.’ 


* que mu ;, the reading of all Mss. save one, gives better sense than awenig 3 
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Further, the Pirvapaksin has stated his proposition in 
the form—‘ Perception andthe rest are not instruments of 
Cognitions’; and this statement involves a contradiction in 
its own terms; as the proposition can only mean that ‘ Per- 
ception and the rest donot indicate the existence of their 
objects’; and this involves a self-contradictiou * (self-stulti- 
fication) on the part of. the Parvapaksin. How? Well, 
to call them ‘ Perception and the rest’ and then to say that 
‘they do not indicate the existence of things,’ certainly involves 
a self-contradiction; just as when one makes the assertion 
‘this thing is not known,’ to call it ‘this thing’ and then to 
say itis not known’ involves a self-contradiction; f in the 
same manner there is self-contradiction when you call them 
‘ perception, &c., and then assert that ‘they do not indicate 
the existence of things;’ how else (i. e. if they do not 
indicate the existence of things) can they be called ‘ Percep- 
tion, &c.’ P Certainly the names ‘ Perception’ &c. are meaning- 
less unless there is an indication of the existence of things, 

Then again [what the Parvapaksin does is to deny a 
certain character, that of being Pramina, in regard to Per- 
ception &c.? and] when you deny a certain character to 
Perception, &c., it means that these ‘ Perception &c.’ them- 
selves you admit; that is to say, when you say that ‘ Percep- 
_ 4 4 anuta : as in the Benares edition. 


t The ‘self-contradiction’ meant by the Vartikais that between calling them 
‘Perception and other Pramanas’ and saying that they do not indicate the existence 
of things.’ The Tatparya explains the ‘vydghdta’ differently :—The Pūrvapaksin 
apparently puts forward an inference to prove his proposition that Perception, &c., 
cannot be regarded as Pramana; in putting forward this inference, he ipsv facto 
admits the fact of inference being a Pramana ; and this is certainly not in keeping 
with the proposition he sets himself to prove. An inference can prove a conclusion 
only after it has itself acquired the position of a Pramana. The proposition makes 
this impossible ;—how then can an inference, under such circumstances, prove any- 
thing. This is how the Parvapaksin has stultified himself. This also comes in the 
Vartika later on, top of P. 190. This is the Vydgh@ta deduced by the Bhdsya- 
ckandra also. l a 
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tion and the rest are not possessed of the character of Pra- 
mana, you do not deny the ‘ Perception, &.’ themselves ; 
what you ow is only their particular character, that of being 
Pramāna. * 

“But inasmuch as an ao quality can never subsist 
by itself, Perception, &c., themselves are denied ; that is te 
say, when we say ‘Perception and the rest are not possessed 
of the character of Pramana,’ the ‘character of Pramāna,; 
is an abstract quality; and being an abstract quality, when 
it is denied, this denial implies also the denial of the things 
possessing that quality.” 


Even so, the ‘self-contradiction’ does not cease: You 
have got to prove the non-existence of Per- 
ception, &c.,—the meaning of your proposition 
being that ‘Perception &c. do not exist’; now by what are 
you going to prove this? If Perception and the rest do not 
exist, there is nothing else that can prove the said non- 
existence. [It is only by means of Pramana that anything 
can be proved; if there are no Pram&anas nothing can be 
proved], | | 


Var P. 190. 


Further, your denial of some particular Pramāgas 
would imply that you admit other Pramanas; when you say 
that ‘the character of Proma@na cannot belong to Perception 
and the rest’, it is clear that you admit Pramanas other than 
Perception and the rest; if this isnot what you mean, then 
the specification by name,—‘the character of Pram&na does 
not belong to Perception and the rest’--becomes entirely 
meaningless ; if you do not admit of Pramanas other than 
‘Perception and the rest’, then what is the meaning of the 
specification (‘to Perception and the rest’) that you have in 
your assertion—‘the character of Pramāna -does not 


° For instance, when you say ‘this. boy i is without the waterpot,’ you simply 
deny his possessing the waterpot, and you admit the existence of the Boy himself. 
So that from the form in which the Pirvapaksin states his proposition, it would seem 
that he does not absolutely deny the existence of Perception and the other Pramanas. 
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belong to Perception and the rest’? | If (with a view to 
escape from this predicament) you were to make your — 
assertion in the general form -‘ there are no Pramanas’,— 
then this would involve another self-contradiction: you assert 
that ‘there are no Pramanas’ and yet you are Bropeuncmig 
explanations and arguments! * 


[If then the Pirvapaksin were to say—‘ Yes, we do- 
admit of Pramanas other than ‘ Perception and the rest,’ 
what harm is there in that P—our answer woud be]—That 
other Pramana, which you admit, will also be open to the 
charge of not being ‘connected with the three points of time ’; 
so that the objection that you have urged (in Su. 8) against 
© Perception and the rest,’ would apply to that other Pramana © 
also ; for that waich does not make things known at any of 
the three points of time,—how can that be called a Pramana? 
This objection will apply with equal force to your PERAN 
also. 


If next you admit that what you are denying is only the 
character (of ‘ being Pramana’) [and not the very existence of 
‘Perception | and the rest’] this would mean that you admit the 
existence of ‘Perception and the rest’ as apart from their cha- 
racter of being Pramana,—just as when one denies the pre- 
gence of the ‘King’s man’, he may admit the presence of the 
“man, apart from the character of belonging to the King ; —and 
in that case, when you will be asked to describe the 
character of these, ‘Perception andthe rest’, you will — 
tumble on the same objections and the same ‘ self-contradic- 
tions’. On the other hand, if you do not admit of 
‘Perception and the rest’ as distinct from the ‘character of 
being Pramana’, it behoves you to explain the precisa 
signification of the Genitive ending (in ‘ pratyaksadinam’) aud, 
that of the nominal affix (in ‘prdmanyain’) ; that is to say, 

® Explanations and arguments are intended to make RES known ; and this is 
exactly the-function of ‘ Pramanas. | 
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if. the ‘character of being Pramina’ is not something different 
- from ‘ Perception and the rest,’ then what is the sense of the 
Genitive in ‘ pratyaksadinam’? It has, in fact, to be admit- 
ted that when you make the assertion ‘pratyaksadinain 
primanyam niasti’ (with the word ‘ pratyaksadinam with the 
Genitive ending), whether you take it as a denial (‘the 
character of being Pramana does not belong to Perception and 
the rest’), or asan affirmation (thecharacter of not being Pra- 
mana belongs to Perception and the rest:),—in either case what 
is denied or affirmed must be a character (and not the things 
themselves ; or else the Genitive ending would be meaningless); 
and if this is admitted, then it becomes necessary to describe 
the form of ‘ Perception and the rest’ as apart from their 
‘being Pramana’; and as soon as you proceed to describe it, 
you render yourself open to the very same objections (that 
you have urged against us). Exactly the same holds good 
regarding the use of the Nominal affix (in ‘ Prama@nyam’). 
Further, the Parvapatsin has (in Si. 8) put forward (as 
his reason) the impossibility of connecting them with any of the 
three points of time ; and this is not co-substrate (with the 
Subject of hig Proposition) ; as (by the said expression) the 
said impossibility subsists in the term ‘ fratkalyasiddhéh’, the 
asidd@hi, ‘ impossibility ’, apparently belongs to ‘¢raikalya,’— 
and not to the Pramaaas [which form the subject of the Proposi- 
tion, and as such should possess what is put forward as the 
Probans or reason for proving something with regard to them]. 
If (with a view to escape from this difficulty) it be explained 
that—“ What is meant by the term fratkdlydsiddhéh is that — 
the Pramāņas do not serve their purpose at any of the three 
points of time ”*, then the Probans becomes entirely 
superfluous, being already implied by the Proposition itself : 
the meaning of your proposition also is only this that ‘the 


* This is precisely the interpretation that the Vartika itself has put upon the 
Pirvapaksa argument embodied in Si. 8, 
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so-called Pramanas do not serve their purpose ’,-~and this 

is exactly the same as that ‘the Pramanas do not serve their 

purpose at any of the three points of time’ (which, according 

var. p.191, ÈO your second explanation 7 wnal is meant by 
= your Probans, ‘ traikalyasigdhéh’ ). 


[Tho Varlika now proceeds to explain the passages of 
the Bhasya|—It has been declared (Bhi. p. 66,1. 6) that— 
It isonly whea apprehended by means of Pramana that it is 
known as‘ Praméya’; the meaning of this is that the denial 
put forward by the Purvapaksin cannot stand, as the name 
pertains to all three points of time; that is to say, the 
circumstances that form the basis of the names ‘ Pramana’? 
and ‘Praméya’ are such as pertain to all three points of 
time’—‘ Pramina’ being the name of that by which a thing 
will be known, or is known, or hasbeen known, and ‘ Praméya’ 
being the name of the thing that will be known, or is known 
or has been known, It is only when such is admitted to be 
the case that an object can be spoken of as a ‘Praméya,’ 
‘object of cognition,’ even when we have guch conceptions as 
—‘ this thing willbe known,’ ‘ the apprehension of this thing will 
be brought about by the right causes’,*; on the other hand, 
if such is not admitted to be the case, the said usage would 
be absolutely impossible; so that the Parvapaksa view is 
found to be open to the objection of being contrary to usage. 
Specially as.for one who does not admit the possibility of 
such names ~as ‘ Pramana’ and ‘ Praméya’ pertaining to all- 
three points of time, such ordinary expressions as ‘ bring 
the cook, he will do the cooking’ would be entirely incon- 

gruous (as explained in Bha. P. 66, 1. 18). E 

Further; —says the Bhāşya (P. 66, 1. 15)—the assertion 
that § Perception and the rest cannot be regarded as Instruments 
of of cognition on account of the impossibility of connecting them 


- © The Benares edition reads Rg But the Bib. Ind. reading is more in 
keeping with the words of the Bhdsya, P. 66,1. 11. 
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with any of the three points of time’ apparently “enies all 
Pramana entirely ;—and what is meant to be accomplished 
by this denial, in regard to Perception and the rest? Is it 
meant to set aside their possibility ? or to make known their 
impossibility P “What do you mean?” What we mean 
is that, if it is meant to set.aside the possibility (of Percep- 
tion and the rest), this is not right; because in the first place 
such denial would involve a self-contradiction, (as shown 
in the Bhasya), and secondly because this explanation would 
show that you do not understand the exact meaning of a 
denial: When you say that ‘it sets aside the possibility 
of the Praminas’, you admit the existence of the Pramanas ; 
as there can be, no setting aside of what is an absolute non- 
entity ”; and certainly Denial can have no power to make 
what exists an absolute non-entity. In fact what a denial does 
is to make known a certain fact, and not to set aside possi- 
bilities ; so that what this particular denial also can do is 
only to make known a certain fact, and it cannot be taken 
as setting aside the possibility (of Pramanas). And, in that 
case, if the Denial makes known the impossibility (of Pra- 
= manas), then it itself becomes endowed with the character 
-= of a ‘ Pramana.’ | | 


Sa tra (12). 
THERE CAN BE No DENIAL, AS IT 1S IMPOSSIBLE TO 
CONNECT IT WITH ANY OF THE THREE POINTS OF TIME. 
= (S50. 12). T: 
3  ~Bhasya. 
_ [P. 66, L. 21 to P. 67, L. 2]. 

_ [The Opponent having asked—“ What is the harm if the 
Denial becomes endowed with the character of Pramāņa? ”— 
the answer is given by the Stitra]—The detailed explanation 
here is the same (as in the Pirvapaksa-Sitra 8) (7. e., inas- 

much as the Denial has become a Pramana it becomes open 


Enia The Benares edition andthe Tatparya both read Wawirasy wa Rr, weTaay 
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to the arguments that the Pirvapaksin has urged against the 
possibility of Pramanas; so that] if the Denial [which ex- 
hypothesi is only an instrument of right negative cognition] 
exists before tbe thing Denied, then, what would be 
there that would be denied, while the thing denied fi. e., the 
object of the negative cognition] is not in existence? On the 
other hand, if the Denial came after the thing Denied, then 
while the Denial is not in- existence, the thing could not be — 
‘denied’. Lastly if both the Denial and the Denied came into 
existence simultaneously, then as the thing will have been 
E already recognised as $ denied ’, the Denial 

e would be absolutely futile. i 


Thus then, theassertion (of the Pūrvapakşin) embodying, 
as it does, a Denial, being (as just shown) found to be 
impossible ,—it becomes established that Perception and the 
rest are genuine Praménas. 


Vartika on Su, (12). 
Fe. 191, L. 16 to P, 193, L. 14}. | 

Such being the case (i. e. Denial becoming a Pramana),— 
‘There can be no denial’ &e.—says the Sūtra, The meaning 
of the Sūtra is that the Denial (embodied in the Pirvapaksa) l 
is not possible, in connection with all three points of time; 
so that the putting forward of the Denial by the Pūrvapàkşin 
involves a self-contradiction ; as it has been admitted that 
the Denial— Pramanas do not serve their purpose ’—has 
the character of Pramana [and the possibility of Pramanas 
having been denied, the putting forward of what is acknow- 
ledged to be a *Pramana’ involves a clear  self-contra- 
diction]. | | 

Objection :—“ By urging that ‘Denial is not possible, as it 
eannot be connected with any of the three points of time,’ you 
admit (the force of our argument and contention) that ‘as they 
cannot be connected with any of the three points of time, 
Perception and the rest cannot be regarded as Pramina ”, 

This does not affect our position, we reply ; ; as all that 
we mean by urging this argumentis to show that your view 
involves a self-contradiction on your part ; what we are 
urging is that you are open to the charge that the reasotjing 
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that you have put forward goes directly against your own 
view; and we do not admit the validity of that reason- 
ing. “What do you méan?” What we mean is 
this:—When you assert that ‘what cannot 
serve its purpose at any of the three’ points of 
time cannot be regarded as a cause’,—by this your own 
assertion you admit that this Denial (that you are making) 
cannot be a cause (of any cognition). And thus you come 
to be in the position of a man who wishes to burn other 
persons by the fire in his own fingers,—he may or may 
not succeed in burning others, but he surely burns his own 
finger! 


rar. P. 192: 


Further, the Denial that you make,—in the form ‘ Percep- 
tion and the rest do not accomplish their purpose ’—is this a 
denial of the efficiency of Perception and the rest ? or a denial 
of their very existence? fit is a denial of their efficiency, 
then this would mean that Perception and the rest are not 
denied ; inasmuch as you deny their efficiency, you have to 
explain what ‘Perception and the rest’ are; so that you 
= become open to the same objections. If, on the other hand, 
your denial is of the very existence of Perception and the 
rest, then please explain what you mean by saying that 
‘Perception and the rest do not exist’. Do you mean the 
non-existence of Pramanas in general? or that of the partie. 
cular Pramāņas (mentioned)? If the former, then the 
mention of ‘ Perception and the rest’ is entirely superfluous ; 
your assertion should be in -the form ‘ Pramanas 
do not exist’; and in that case, aS you would have no 
Praminas, there could be no reasoning in support of such — 
denial.* If, on the other hand, the denial is of the particular 
Praminas (and not of all Pramāņas in general),—then this 
S Your denial is in the form “Pramiigas do not exist”; every reasoning that you 


Would urge would itself be a Pram@na ; and the very existence of Pramanas having 
been denied, the reasoning would have its ground entirely cut off ; as it will not be 


Cpe =: è ; ae 
a i Pramana’ it cannot prove your contention., 
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would imply that you admit of Pramanas other than those 
mentioned ; for unless the existence of Pramana in general 
‘is admitted, there can be no room for the denial of a few 
particular Pramanas., 

Then again, there are two assertions—(1) ‘ Perception and 
the rest cannot be regarded as Pramanas because they cannot 
be connected with any of the three points of time, and (2) 
‘Perception and the rest should be regarded as Pramanas, 
because they are connected with the three points of time ’ ;— 
now, do these two assertions mean the same thing or not ? 
If they mean the same thing, then the form in which the 
assertion should be made would be the latter—that ‘ Percep- 
tion and the rest should be regarded as Pramfnas, because 
they are connected with the three points of time’ [as this 
assertion, being without the two negative particles present 
in the other assertion in the words ‘ apramianyan’ and‘ asid- 
dhk, would be so mnch simpler and briefer]. Further, by 
what means do you know that the two assertions mean the 
same thing? If you know this by means of an Jnstrument 
of Cognition (Pramina), then your self-stultification does not 
cease; and if you know it by some other means, then that 
‘other means’ also would be an Instrument of Cognition ; 
and it would be a mere difference in name [when you call 
them nol-Pram@na]. If, on the other hand, the two asser- 
tions have different meanings, then also, we ask—By what 
means do you know that the two terms—‘ because they 
cannot be connected with any of the three points of time’ 
and ‘because they can be connected with the three points of 
time ‘—have different meanings? [Any answer to this ques- 
tion involving, as before, either ‘self-stultification’ or the 
admission of ‘ Pramana’ under a different name]. 

Further, when you make the statement—* Perception and 
the rest do not exist,” —the term ‘ Perception and the rest,’ 
co-ordinated as it is with the term ‘do not exist,’ cannot 
denote the absolute non-existence of Perception aud the other 
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Pramānas; ; as a matter of fact, when the word ‘ jar,’ is co- 
ordinated with the term ‘ does not exist’ (when we say ‘the 
jar does not exist’), it does not denote the absolute non- 
existence of the jar; all that it does is to deny, either the 
counection of the jar witha particular place, the room for 
instance, or its connection with a particular point of time, 
or the efficiency of the jar ;—and analogously in the case in 
question also, when the term ‘does not exist i is 
used in co-ordination with theterm ‘ Pramāna, it 
cannot denote the absolute non-existence of the Pramianas; all 
that it can denote is the denial, either of such Pramanas as 
are postulated by other philosophers, or of the efficiency of the 
Pramanas, or of the existence of the Pramanas at a particular 
time ;—in either case the existence of the Pramānas them- 
selves would be admitted ; so that being thus admitted, if it 
were to be held to be the subject of the denial in question, 
this would be a clear case of self-contradiction. 

Further, when you are propounding the non-existence 
of Pramāņas, how and to whom are you propoundiag it? 
Who, too, is the propounder?P | “ We are propounding it to 
one who does not know it; and the propounder is one who 
knows it.” But how does he know it? If he knows it by 
means of an Instrument of Cognition, then there is self-con- 
- tradiction, as Pramāna is not admitted. It he knows it by 
_ some other means, then the difficulty is that you can have no 
instance (to show by what other means the fact is known) 
[for an instance, unless it is cognised by means of a valid 
Pramina,is absolutely futile]. There is a further self-con- 
tradiction involved in the admission of difference between 
the propounder and the person for whom the propound- 
ing is done: If you know that the propounder is- 
different from the person for whom the propounding 
is done, you admit the existence of the Pramana 
whereby you know that difference; and this involves 
‘self-contradiction’ on your part. If, on the other hand, you 
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do not know the difference between the two persons, there 
is this self-contradiction or absurdity that you cannot explain 
how and to whom the propounding is done. 

Lastly, when the Pirvapaksin lays down the proposition 
that ‘ Pramānas do not exist,’ he should be met with the 
question—‘ how do you know that they do not exist’? In 
answer to this, if he. puts forward proofs (Pramāūnas), he 
stultifies himself; andif he does not put forward proofs, 
he cannot accomplish his purpose. 

Thus we find that the more we examine the statement 
of the Pirvapaksin, the more do we find it crumbling away. 


Sitra (18). 
Because aut PaaMANAS HAVE BEEN DENIED, THE 
DENIAL ITSELF CANNOT BE ESTABLISHED.* (Sa. 13). 


Bhasya. 
[P. 67, L. 4 to L. 10]. 

“ Why (can the Denial not be established) ?’’t—asks the 
Parvapaksin, [For the following reason, we re ply]—You 
have put forward (in Sa. 8) as your reason, ‘ because it cannot 
be connected with any of the three points of time’; now if 
in support of this reason you can cite an Instance, then it 
behoves you to show (onthe strength of perceptioual or other 
valid cognition) that what you have put forward as your 
Reason (i.e. your Minor Pemiss) does hold true in the case that 
you cite as the corroborative Instance; and if you do this, 
you cannot deny the character of Pramina (Proof) i in regard 
to all Perception and the rest [as at bast one such Perception 
you will have employed to prove the truth of your Reason]. 
And if Percsption and the rest were absolutely. no proof, 
then what you would cite as an Instance would also 
not prove anything [as that also would only be a perceptional 
or other valid cognition}; so that your reason, in that case, 


° Later Commentators—for instance the Vritté of Vishvanatha and the Nydya- 
sutravivarana—do not have this asa Sätra. The Nyd@yasiichini b.ndha however 
cites it as a Sūtra and so also the Bhé@syachandra, which remarks that this Satra 
puts forward another ‘self-contradiction ’ involved in the Pirvapakga stand-point. 

` According tu the Bhésyachandre this ‘ Kathan’ is an attack on: the opponent: — 

_ *How can you reasonably deny all Pramanas ?', ; 
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would be nullified by all Pramanas. and, as such, cease to bə 
a proper Reason ; ; in fact, such a Reason would be a “ contra- 
dictory Reason ”;—that having been defined as the ‘ contradic- 
tory Reason or Probans’ * which contradicts a certain doctrine 
that has been previously admitted’ (St. 1, 2, 6); and what 
is put forward by the opponent in the assertion made by him 
constitutes his ‘doctrine’; and this assertion is that ‘ Perception 
and the rest do not prove the existence of anything, ’; ’;and yet 
the several reasoning factors [the Premisses &c., which repre- 
sent Pramanas] have been put forward (in the reasoning urged 
in Sū. 8) with a view to prove (i.e make known to others) your 
own conclusions,* 


If, on the other hand, the Instance (corroborative of the 
Reason put forward in support of the Denial of Pramānas) 
is not cited (as representing a valid cognition, pramana). then. 
you are faced by the difficulty that until you have shown the 
truth of your Reason, or Minor Premiss, in a certain well- 
known Instance, your assertion cannot prove your conclusion 
for you; so that the Denial of the Pramanas cannot be 
established, for the simple reason that the reason or premiss 
put forward does not possess the character of a really valid 
‘ Reason ’. 


Varlika on Sit. (13). 
[P. 193, L. 16, to P. 194, L. 6] | 
Because all Praminas have been denied §c.—says the 
Sūtra., What we ask you is—Do you, or do you not, cite an 
Instance in corroboration of your Reason, ‘because they 


cannot be connected with any of the three points of time’? 
If you do cite it, then you stultify yourself: inasmuch as 


© The statement of the Probane, which is the principal reasoning-factor, ewn- 
bodies facts ordinarily perceived—e. g. ‘ because Perception, &c., cannot be counected 
` with‘any point of time’ represents a number of facts perceived in ordinary experience. 
New the proposition is that Perception, &c., do not prove anything ; aud yet the said 
Perception—that Pereeption, &c. cannot i connected with any point of time—has 
been urged with a view to prove the conclusion, Thus the Reason, as.put forward, 
_ is entirely of contravention of the. Proposition. 


The Vartika in quoting this passage has WATHTATA for WeAATATA and the 
Tatparya explains SAITTA as referring tothe Avayavas, The Biatyachagnae reads 
| saqarara 
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you admit the view that Perception and the rest cannot 
have the character of Proof (for you'; what you cite as 
the instance also cannot prove anything; and as such it 
would be entirely futile. If, on the other hand, it does 
prove something, then that.is a clear contradiction of 
what you have asserted before. If then, yor do not cite 
the Instanee,—this would mean that it is nowhere showa 
that what is put forward as the Reason is ever really 
effective in proving anything; and as a matter of fact, 
until its effectiveness has been shown ina well-known In- 
stance, the Reason cannot prove anything ;—so that, in this 
case, your Reason would be nullified by all Praminas’, and* 
as such become ‘ annulled’. 


The Bhisys (p. 67, 1.7) says— Further such a Reason 
would also be ‘ contradictory, ete., etc. What is meant is that 
when you assert the reasoning—‘ Perception and the rest 
cannot have the character of Pram&ua, because they cannot 
be conneeted with any of the three points of time ’—you put 
forward certain reasoning-factors, embodying facts known by 
means of one or the other of the Pramanas, witha view to prove 
your proposition [and yet your Proposition is that no Pramana 
can prove anything]. Then again, when you consciously 
pronounce a sentence, you have recourse to so many factors— 
wish to speak, effort, emitting of wind, striking of the palate, §c., 
mation of the lips and so forth; similarly when performing the 
act of walking, you avoid obstacles in the shape of pillars, 
thorns, snakes and so forth ;—now, (everyone of the said 
factors representing a fact known by means of a Pramana), 
the said uttering of the sentence as well as the walking would 
be absolutely impossible, if there were no Pramanas at all. 

~~ ® Not being supported by any of those Pramaoas that are embodied in the 
citing of the Instance and other reasoning-factors, it could be said to be ‘annulled ’— 
Tatparya. It is according to this explanation that ‘viruddha’ has been translated 


as ‘annulled i the Reason, as described here, does not fulfil the conditions of the 
‘contradictory’ Reason. 
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Satra (14). 

IF THE CHARACTER OF PRAMANA IN THE CASE OF THE. 
REASONING-FACTORS IS ADMITTED,—THEN YOUR DENIAL 
BECOMES RESTRICTED TO ONLY A FEW FROM AMONG ALL 
PraMAyas, [WHICH WOULD No? BE RIGHT ]* (Si. 14). 

‘ E Bhāsya. 
rP. 67, L. l2 to P. 68, L. 2]. 


If you admit that the ‘character of Pramāņa’ really be-. 
longst to these Perceptionand the rest that are embodied in the 
reasoning-factors or premises involved in your negative argu- 
ment (against Pramānas, in St.8),—then you will have to- 
accept the ‘character of Pramana’ also in those Perception and 
the resi that would be embodied in the reasoning-factors that 
might be urged (against you) by yoar Opponent; as there would 
Bhasya P. 68. be no difference between the two sets of- 

liad ‘premises’, And this would mean that you do 
not deny all Pramānas (but only some of them; for which 
restricted denial there can be no justification). In the term 
‘vipratisédha’ {in the Stitra) the prefix ‘vr signifies afirm- 
ation (‘vipraltsédha’ meaning vishésént prolisédha, denial 
by selection) and not negation (vipratisédha’ in that case 
being construed as vigatah pratisédhah negatined denial) 3} 
as there can be no sense in such an expression. § 


Vartika on Sa. 14, 
[P. 194, L. 8 to L. 17.] 
If the character. of Pramana §c.—says the Safra. Your 
position appears to be that you deny the character of 


9 It appears simpler to the interpret the Sūtra as—‘the Denial does not 
apply to all Pramanas’. But the Bhdsya has made capital out of the prefix fq in 
fanfary ; in view of which the transaction has had to be put in a roundabout 
fashion ; though the sense remains the same. 

+ The reading of the printed edition atanrataa is wrong, Both Puri Mss. read 
at mwg, which isthe right reading. | | 

t If fg signified denial, then fanfa@a: would mean ‘denial of the denial’, 
Denial being the Object of Denial ; and this would be absurd as coming from the 
Purvapakgin, For purposes of denial, one always uses the term ‘na’—says the 
Bhasyacha ndra. 

§ For in that case the expression in the Stitra—‘na vipratisédha’ would mean. 
that ‘ the denial is not negatived,’ which would be the reverse of what is intended by 
the Siddhantin Bhdsyachandra. | | 
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‘Pramina to Pramāņas other than those that are involved in 
your own assertion ;—if that is so, then alt Pramanas are not 
denied. But (you should bear in mind) that the same reasons 
that you have for admitting the character of Pramaya in the 
case of the Pramanas involved in your own assertion, are 
also available in the case of those involved in the assertion 
of your Opponent. | 


In the term vipratiségha the prefix vi indicates that the 
pratisedha, denial, is vishés@na, by selection, and it does not 
signify the dental of the pratisédha. “ What is meant by 
this P” The meaning is that it comes to this that some 
Praminas are denied and some are admitted,—you admit 
those that are involved in the assertion of your Opponent. 

- Lastly, the assertion that you have made (in Si. 8) ‘the 
character of Pramana connected with any of the three points 
of ‘time’,—has this assertion the ‘character of Pramana’ 
or not? If it has, then, there is self-contradiction on your 
part; if it has not, then it cannot prove anything at all ; 
and hence becomes futile and meaningless.* 


Saira (15). 


THERE SHOULD BE No DENIAL (oF PRAMĀYŅAS AND Pra- 
MEYAS) IN REGARD TO ALL THREE POINTS OF TIMET; AS THEIR 
EXISTENCE (AS CAUSE AND EFFECT) IS PROVED IN THE SAME 
MANNEKE AS THAT OF THE MUSICAL INSTRUMENT IS PROVED BY 
ITs sounD. $—Sū. (15). 


* The Tutparya remarks that hitherto the Siddh@nti has been criticising the 
P irvapaksa-argument in:its details ; in this last sentence, it takes the argument as 
a whole. | | 
+ That is, it is quite possible for Pramana and Praméya to be related to each 
other as ‘couse and effect’ and also as ‘means of Cognition’ and ‘object of 
eognition ' '—Bhagyachandr as | 
t The word AR aafaa i is wanting in the text of the Satra as found inthe 


an attached to Puri MS. B. It reads the Sūtra simply a as werreraterrateey: j 
the Bee tydehandng reads the Sitra as in the printed text. 
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Bhasya, 
[P. 68, L. 4 to L. 15]. 

[An objection i is raised at the very outset ]—‘ Why should 
this be repeated (in the S#fra, when it has already been 
stated before, in the Bhasya, p. 65, 1. 12) P ”.* 

The answer is that this serves to confirm what has 
been said before. That is to say, we have stated above 
(Bhā. P. 65, 1,12) that—‘ between the cause of apprehension 
and the object of apprehension there 1s no restr iction as to the 
former coming into existence either before or after or simul- 
taneously with the latter, and we take each case on its own 
merits just as we find it, and assert accordingly’;—and the 
present Sūtra serves to show that this assertion of ours 
had its source in this Stitra. [By the presence of the Sūtra] 
it is made clear that the Sage (Gautama) himself does not 
admit of any restriction (as to priority &c. between the Pra- 
mane and its Praméya), and hence firmly rejects the 
opponent’s denial—by asserting that ‘the denial in regard 
to all three points of time is not right.’ | 

Out of the three possibilities (of priority, posteriority and 
simultaneity), our Author cites the example of one—In the 


* From what we read here, there appears to be a confusion in regard to the exact 
position of the Sūtra and portions of the Bhdsya. It has been remarked by several 
writers that the Bhésya contains certain passages, which form part of an older Vritte 
on the Sitras, The editor of the Vizianagram series has made an attempt to indicate 
some of these passages by printing them in thicker type. The wider aspect of this 
“question we shall deal with in the Introduction. But i in connection with the present 
passage, the following appears to be noteworthy. —The objector asks why this Sūtra 
should be here, when what is herein said has already been said before (in Bha, P. 65 
1. 12, these lines appearing in thicker type). This question would imply that the two 
assertions—Si. 15, and the Bhasya-passage on P. 65, l. 12,-—stood on the same 
level, being the work of the same writer ; this algo would appear to be the implication 
of what follows in the Bhasyz on the present Sūtra (P. 68, 1. 14). But the answer 
that the Bhdsya gives to the objector’s question is that the former statement (of 
P. 65), has its source or authority in the present Sitra—that is why the fact previously 
asserted is asserted again. Now what does this mean? It apparently means that the 
present declaration is a ‘Siitra,’ and the former declararion was ‘Bhasya’ which 
derived its authority from this Sitra. This is clearly statcd in the Bhésyachandra, 
which says—‘The Bhasya has already shown that there is no restriction ag to prece- 
dence, sequence or simaltaneity among Pramānas : and the Sūtra now ptoceéeds to 
show me of these three methods.’ The whole question is extremely interesting and 
` we shall wait and see to the end of the work, without adopting ;in faxour of one view 
~ or the other. For purposes of our translation, we shall accept the text of the Sätras as 


fixed for us by Vachastati Mishra in his Wagearfaary, 
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same manner as that of the musical instrument is proved by its 
sound. In tke case cited we find that by means of the 
Sound, which comes into existence after the musical instru- 
ment, we infer the existence of the musical instrument, 
which has been in existence prior to the Sound; and here 
the musical instrument is what is fo be made known, and the 
Sound is the means by which it is made known [and here 
the Pramāna, is posterior to the Praméya|;—this refers 
to a case where the musical instrument being hidden trom 
view, its presence 1s inferred, and the inference is that ‘the 
lute is being played,’ or ‘the flute is being blown ’,—the 
particular instrument being inferred by the peculiarity of the 
Sound. Thus then, here we have a case where we apprehend 
the ‘object of cognition ’ (the musical instrument) which has 
a prior existence, by means of the ‘means of cognition’ 
(Sound) which comes into existence after the former. 

The Sūtra has cited this one instance (of the posteriority 
of Pramana) by way of illustration ; as examples of the other 
two ways (priority and simultaneity of Pramana and Pra- 
méya), we may take those that have already been cited above 
(P. 68), 

: “Why are not those examples cited here (rather than 
there? ”, 


We are only explaining here what has already been stated 
before (on P. 65). All that we have got to do is to state the 
facts ; it does not make any difference whether it is stated 
here or on the previous occasion. 

Värtika on Sa. 15. | 
[P. 194, L. 20 to P. 195, L. 11.] | 

There should be no denial &e.—says the Siitra; and on 
this the Bhasya says that this is meant to indicate the source 
{or authority} for what has been asserted in the Bhdsya (on 
P. 65, L. 12). 

“Why then was this Satra read there?” 

It makes no difference, whether the fact is stated here or 
there ; all that is necessary is that the fact should be stated. - 

One of the methods (of the existence of Pramāņa) is 
illustrated ——Just as the existence of the musical instrument is 
proved by its sound ;—of the other two methods the examples 
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are to be taken as already cited, Just as the previously 
existing musical instrument is inferred by meaus of the 
subsequently appearing Sound,—as when we infer that ‘ what 
is being played upon is the lute’, ‘whatis being blown is 
the flute’; in this case what we perceive is that peculiar 
character of the sound of the lute and that of the flute, which 
marks them out as issuing from the lute or from the flute ; and 
when we have perceived that character we cognise the 
fact that ‘this is the sound of the lute’, ‘tbisis the sound of 
the flute ’;—-and here the musical instrument is something 
that has an existence prior to that of the sound, which comes 
only subsequently. An example of simultaneity we have 
in the case where the perception of smoke gives rise to the 
cognition of the fire as qualified by that smoke A 
example of the priority of the Pramana we have in the case 
where the previously existing Sun renders visible the subse- 
quently appearing things. | 
Bhasya Introductory to Sa. 15 
[P. 68, L. 15 to L. 18.] | 


The names ‘Pramina’ and ‘Pramēya’ are applied: 
according to circumstances; such application depending upon 
certain causes that go to determine the name; such cause or 
circumstance, in the case in question, consists in the fact that 
_ (a) that which is the means of bringing about an apprehension 
‚is called ‘ Pramana’, (b) ‘that which is the object appre- 
hended is called ‘Praméya’, and (c) ‘when that which, 
though itself an apprehended object, happens to be the means 
of the apprehension of something else, then that same thing 
may be called ‘Pramaina’ as well as ‘ Praméya.’ This is the 
fact brought out in the following Sätra, | 


Vartika Introductory to S2. 16. 
[P. 195, L. 11 to L. i7.] 
The names ‘Pramana’ and‘ Praméya’ are applied §c.— 
says the Bhasya, By ‘Samavésha’ hereis meant application. 
_ *The application of these names is dependent upon such causes, 


_ ° The Benares edition reads fraw: This is wrong ; specially in view of what 
- follows on P. 196, L. 4. ? | 
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as determine the name; and the cause that determines the 
application of the names ‘Pramana’ and ‘ Praméya’ consists 
respectively in ‘being the means of apprehension’ and ‘ being 
the object of apprehension ’, * But how is it when one and 
the same thing happens to fulfil both these conditions ?” 
Well, in that case also,—inasmuch the application of the 
names depends upon the circumstances mentioned,—as both 
circumstances would be present, the same thing would be called 
by both names. In order to bring out thisfact we have the 
next Sūtra. os 
| | | Satra (16). | 

THE WEIGHING BALANCE, WAICH IS A PRANAN, 
[THE MEANS OF ASCERTAINING THE WEIGHT OF THINGS], IS 
PRAMEYA ALSO, [AS REGARDS ITS OWN ACCURACY] (SG. 16.) 

Bhasya on Si 16. 
[P. 68, L. 20 to P. 70, L. 6.] 


The weighing balance is called ‘ Pramana’ when it is 
the means of pringing about the cognition of the exact 
weight (of the thing weighed),—in which case the object of 
cognition is the weighty substance, gold and the like (which 
is weighed), which therefore is called §‘ Praméya’;—but when 
the gold thus weigoed 1s made the means- of testing 
(ascertaining the accuracy of) another balance, then in the 
cognition (of the accuracy) of this other balance, it 
becomes the < Pramadna’, and the other balance 


becomes the ‘ Pramé; ya’$ 


Bha. P. 69. 


-e . ` 


a All the Mss. ofthe Bhasya, except one read sw¥qq; so do alse the Patpar ya the 
eqaaattaaea, andthe Bhdsyachandra. But some Mss. of the Vārtika and all the later 


commentatcrs read uRaat. With the latter reading the Sūtra means that the charac- 
ter of WRAAT also belongs to Pramanas, as we find ‘in the case of a particular Pramana;_ 
the Balance, g&aqar a wafa, Tay gaca graa ; in this case gaiaiareaag 
is a compound word. With the reading Rart the construction is gai NATIT 
nat = aala, wai ea sMuraare ear aRar sta; in this case gay and yraiqaaa 
-are not taken as a compound, The purport of the Sūtra is the same in both cases. 
+ When we are weighing gold, the Balance is a pure < Pramana’ , being the 
means whereby we know the w eight of the gold. But when doubts arise as to the - 
accuracy of a balance, then what is done is that a piece of gold, whose weight has 
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What we have just said (in regard to the application of 
the names‘ Pramāna’ and ‘ Prameya’ depending on circums- 
tances) applies to all topics of the Shasira.* For instance, the 
Soul has been prominently mentioned among ‘ Praméyas’, 
because it is an object of cognition; but it is ‘Prama{ri’, 
‘Cogniser ’, also, inasmuch as (in regard to the action of 
cognising) it is the independent agent ;—similarly Bugdhi, 
‘ Apprehension ’ » (of Invariable concomitance, for instance) 
is‘ Prama@na’, inasmuch as it is the means of cognising 
things; and yet it becomes ‘ Praméya’, when it is itself 
cognised ; and it comes to be called mere ‘ Pramiti’, ‘appre- 
hension ’, when it is neither the means nor the ‘object of 
any cognition. Similarly, the conditions governing the 
application of the names in question may be appued to other 
particular topics (of Doubt &c.) also, 


As a matter of fact the names of the several case-rela- 
tions or active agencies (Kārakas) are applied (promis- 
cuously) through varying causes (depending on the character 
of the things concerned). For instance, when we say ‘ the 
tree stands ’, t (‘orikgah tigthati’), the tree, (vrikga) is called 
the ‘ nominative’, because in regard to its own action of 
standing, it is ‘independent ’ [thus fulfilling the condition of 
Panini’s definition of the Nominative as that which is svatantr a, 

‘independent agent '];—when we say ‘he sees the tree’ 
(‘ vriksam pashyati'), the same tree comes to be called the 
‘objective’, because it is that which i is ‘most desired ’ to be 
got at by the action of ‘ seeing’ [thus fulfilling the condition 
of Panini’s definition of the Objective as that which is ‘the 
most desired to be got at by the Agent] ;—when we say 
‘ he indicates the Moon by (i.e. with the help of, through) the 
tree’, the same tree is called an ‘ Instrument’, because it is 
the ‘principal means of accomplishment’ employed by the per- 
son doing the indicating f [and thus fulfills the condition of 


been already ascertained by means of a feliable balance, is weighed again in the 
balance of doubtful accuracy ; and if the weights tally, the balance is proved 
accurate’; so that in regard to its accuracy, the balance becomes an, ‘object of cogni- 
tion ’, ' Pami. the resultant cognition in this case bang] in the form, ‘this ba’a .ce 
is E, 
® ‘In this passage the Author reminds us of wit he has already said in the 

Bhasya or Sås 1-1-1’—says Bhasyachandra. 

+ The Bhdsyachandra takes tisthati as.‘ lives A 

$ The Puri MSS. read MARLY for MARE ; but the latter gives better sense. 


Downloaded from https://www.holybooks.com 


634 _ THE NYAYA-SUTRAS OF GAUTAMA 


Panini’ S definition as that which is the: principal 1 means of 
accomplishment’ ]; ;—when we say ‘he is pouring water for 
the tree ’ (‘oriksaya udakam āsiñchati the tree is called 
the * Dative’ ; a8 it is that. which is ‘intended to be. 
benefited’ by the water that is soared! [thus fulfilling the 
condition of Panini’s definition ofthe Dative as- what. is 
intended to be benefited by the action] ;—when we say 
‘the leaf falls from the. tree | ; ‘(optkgat parnum pafati’), 
the tree is the ‘Ablative ’ as it is ‘what. remains fixed 
while there is movement of the other thing’, —such being — 
the definition of the Ablative;—lastly when we say ‘birds 
are on the tree’ (‘vriks@ vayadmsi sanli’), the tree is 
the | Locative, ? being the receptacle (of the birds),—and 
the ‘Locative’ has been defined as ‘ receptacle.’ 


6 * From all this it is a Clear that ‘Karaka’ , *‘case-relation’ 
(or ‘active agency ’) isa name given, not to the mere substance 
{as beld by the Madhyamika}, nor to the mere action, but to 
that which, while being endowed with a particular action of 
its own, becomes the means of the accomplishment of the 
other (principal) action ; e.g. the name ‘ Nominative’ applies, 

neither to the substance alone, nor to the action alone, but to 
that which, independently by itself (ie. by its own action), 
becomes the means of accomplishing the act ;—similarly the 
name ‘objective’ applies to that which is the most desired 
to be got at by the action, and not to mere substance or to 
action; and so with what is the ‘principal means of 
| accomplishing ’, and so on. Jn these cases we have found | 
that, just as in ‘point of fact the names of the active agencies 
(Karakas) are applied, neither to the mere substance, nor to 
the. mere action, but to that which, being’ endowed with a 
particular action of its own, helps in the bringing about of some 
other action, —so also the Same follows from the definitions 
of the ‘active agencies’; and as the words ‘Pramdna’ 
and‘ Praméya’ -also are expressive of active agency (case- 
relation ; ‘ Pramana’ being the Instrament and . ' Prameya’ 
the object, of cognition), they « cannot. renounce what i is in the 
. very nature of “active agencies.’ . | 


_ o According to the Bhasyachangra, we have a a Pūrvapakşa REEN from here 
‘down to L 6 on P. 70; and the Sidghaotin’s answer begins on |. 7, with “Asti bhoh' ;— 
and then the Purvapzksa-argument again on p 70, 1. 12, with ‘‘So-yamupalabdhib 
be. j—while according to the Vértika andthe Td{parya, we have here, in the passage 
beginning with p. 69, 1. 10, to p. 70, 1.6, a statement from the Siddhanta stand point, — 

applying the general principle of ‘ Kdrakas’ to the case of ‘Pramana and Praméya’; 
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Virtika on Sa. 16. 
[P. 195, L. 19 to P. 200, L. 15.) 


The weighing balance is Praméya also &c. &e.—says tho 7 
Sutra. What is meant is that the weighing balance, which is - 
the means of ancorianing the weight of things, comes to be 

called ‘/’ramana’, because it is the means by which one 
ea ae comes to know the exact measure of the total 
weight of a substance; aad the sane balance, 

when it hasits own measure (of accuracy) ascertained by 
means of the gold (that has been weighed by another balance), 
becomes the object of a cognition, and hence called ‘ Praméya.’ 


The case of the balance has been cited only by way of an 
illustration ; the same holds good in regard to all topics of 
the Shastra. That is to say, justas the names ‘ Pramana’ 
and‘ Prameya, so also all the names of ‘active agencies’ 
(case-relations, Karakas) are -applied according to circums- 
tances. In support of this view, that one and the same thing 
can (under diverse circumstances) be called by the names of 
several ‘active agencies ‘the Bhasya cites an example 
from ordinary parlance :—In the assertion ‘the tree stands’ 
the tree is called the ‘nominative’, as it is a ea in 
regard to its own action of standing. 


“ What do you mean by the ‘independence’ of the tree 
in n regard to its own action of standing ?” 


-What we mean is that it does not stand i in need of any 
other agency. For instance, in its own standing the tree 
does not require the operation of any other agency (save 


and against this we have the Pirvapaksa argument beginning with p. 70,1. 7, aud 

-extending right up to Si.18. This latter is the more reasonable interpretation of the 

o Bhagyaas it stands. The Bhdsyachandra in introducing the passage on p. 69, 1. 10, 

which it regards as coming from the Pirvapaksin, says that the Parvapaksin puta 

_ forward his argument under the'apprehensicn that Action alone constitutes‘ Karaka’. 
But we find the statement asserting distinctly w gerat WT =" faama. 
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itself). Such isthe case when the word ‘stands’ expresses 
absence of motion ; when the same word is expressive of mere 
existence (‘the tree stands’ being used for ‘the tree exists’), 
then also, inasmuch ezistence always implies the manifesta- 
tion of the thing, the word in question means that ‘ the 
tree exists standing ’, ‘it manifests (itself) —and here also 
the tree is called the ‘nominative’ agent ;—when however 
the word ‘exists’ (i,e. stands”) is expressive of connection 
with a particular house,—as when Dévadatta is spoken of as 
‘being (existing) in the house’,—the word denotes neither 
mere existence, nor absence of motion, but connection with the 
house; and in this case also, the action being that of experienc- 
ing the connection with the house,—in whieh action Dévadatta 
does not. as the operation of any other agency save . 
himself,—he is ‘independent’; similarly when the word 
| ‘ stands ’ denotes ‘ unbroken ’,—‘the tree stands’ meaning the 
E: nen) is unbroken’—in. that case also, the tree, in its own ‘stand- 
ing ’, does not require the operation of any other agency, 
and hence is ‘independent’. In the case of such verbs, even 
though the thing may require the operation of some other 
agency, this agency will be in the shape of its own component 
parts; e. g. when we say ‘the tree stands by its roots `, ‘the 
house stands by the pillars’, and so on. ‘Standing’ may also 
mean continuity of existence (lit. being the object of cognitions — 
at two different points of time),—i.e.a thing, perceived at 
some previous time, may be perceived again at a later time by 
reason of the presence of other causes of its perception,—then 
it forms the object of more than one perception appearing at 
different times; and this is what i is meant by its ‘ standing’ ;- 
(i.e. being recognised as the same thing) ; and in this action. 
of standing, there is needed the operation of such auxiliary 
agencies as the Hye and the rest (which perceive the thing at 
> different times, and so forth); and such agency is what is 
called the ‘Instrument’; [and yet in this case also the tree 
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would be the ‘nominative’, as it is the tree independently by 
itself that sets into operation those auxiliary agencies; it is 
only when the tree presents itself before the Eye that the Eye 
recognises it as the same tree that had been seen before) 


(The Nihilist starts a ‘discussion on this side-issue of 
Recognition and Continuity of Evxistence}|—“ All notion of 
E Recognition must be wrong; as we find in the case of the 
| revolution of the wheel and the lamp.”* If 
you mean by this that—“ no single thing can 


form the object of more than one cognition at different points 
of time”,—then we ask, how do you account for the well-known 
conception ‘ that same tree is standing ’? Certainly the very 
first sight of a tree cannot give rise to the conception that 
‘this is that same tree standing’, “ But we do find 
such a conception of continuity of standing, even when the 
two things are entirely different; e. g. when we speak of ‘ the 
wheel continuing to revolve’ and ‘the lamp continuing to 
burn’, where the notion of continuity (or ideutity), appearing 
as it does with regard to several non-continuous revolutions 
and lamp- flames, must be regarded as wrong; as it apprehends 
-a thing as what apparently it is not; and as the notion of 
Corie and continuity is wrong in these cases, so must it 
also be in'the case of the ‘standing’ of the tree and such 
other things.” This conclusion cannot be accepted; 
as there are no proofs for it; you do not put forward any 
proof in support of the view that there is multiplicity in 
every tree and such other things that we perceive [i. e. that 
every single tree represents a number of momentary trees 


Var. P, 197. 


oR When a wheel is revolving, all the revolutions are ‘so alike that there is a 
-notion that it is one and the same’ revolution that is. appearing ; and this idea of 
recognition is apparantly wrong. Similarly when a lamp is burning there is a quick 
. succession of numerous Hames—each of which has but a momentary existence ; and 
. yet there is an. idea that the same flame is continuing ; this recognition also is wrong. 
_ Similarly with all Recognitions. The Bauddha has to lay stress upon this ; for if he 
` admits the correctness of Recognition, he will have to aan a more Ethan momentary 
existence for things. 
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succeeding one another in rapid succession]*. Then again, 
as a matter of fact, all wrong cognitions are only imitations | 
of right cognitions ; and therefore you have to point out a 
case where the cognition of continuity of existence 13 
rightf [an imitation of which we have in the / ‘case of the 
tree and such other things]. “ What proofs have you 
for the notion that the same thing exists at different points 
of timo?” We have already explained the proof for this 
on a previous occasion, (Bhasya, P. 24, Vartika, pp. 66-67), 
where we have explained that in the case of the cognitions 
of colour, taste and touch, it is found from actual Recognition n 
that a single object forms the basis of, and is apprehended. by, ` 
several coguitions. Another proof for the same (continuity 
of existence) is found in the well-known fact that, being the 
substratum of the effect the Cause must continue to exist at 
the time of the (manifestation of the) effect; a thing thatis 
the substratum or receptacle of another thing is always found 
to existat the time of the existence of the latter; as we find 
in the case of the jujube berry lying in the bowl; and 
as the Cause is the substratum of the effect, it follows that it 
-should’exist at the time that the effect appears. You will 
perhaps say that ‘‘the effect is without a substratum”. You 
mean by this that when the effect comes into existence, it 
does so only after having completely modified $ the constitu- 
-© Tn the case of the wheel aul the lamp, we actually see that the revolutious are 
different and that the flame is being actually burnt; so that it is clear that the notion 
of sameness is a mistake, due to the similarity in the revolutions and in the flames. 


There is no such perception available in support of the view that every tree is 
undergoing momentary destruction. 


= f This the Bauddha cannot do; as he admits of no right notion of Recognition. 
So that if there is-no right idea of Recognition, where could there be any: ee: idea 
of it? ; : oe 
1 Both atuo read andren, i in ehh case the translation would stand.. thiug— 
| the effect is produced irrespectively of the cause’. This could not be quite right. 


The Tétparya supplies the correct reading niten, and explains it as yam 

the sense being that when the Jar comes into existence, the constitution of: the Clay 
has been completely changed ; so that the Clay not being present, at the tiik; it could 
‘not be beld to be the substratuin of the Jar. , 
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tion of the Cause, So that iat, (effect) i kabest i 
in what (cause)? (By virtueof which the former could | 
be held to be the substratum of the former). ` But it 
. Wil not be ‘right to argue thus; as there is no instance to 
| corroborate” your contention ; there i 1s no such case of any 
| effect existing without a substratum as is admitted by both 
of us, which could form. the corroborative instance of your 
argument.“ But exactly the same is the case with your” 
contention that the effect hasa substratum, in corroboration 
of which also there is no universally accepted instance.” 
Your answer that the same objection i is equally applicable to- 
my contention is not an answer at all ; for it implies that you 
adinit the force-of the objection ; that is, you evidently admit 
that there is no example available in support of your conten- 
tion; and all that you urge is that- there is none available in. 
support of our contention also. © “But there is self-contra-_ 
diction,” . You perhaps mean by this as follows—“ When we | 
say that the same holds good in regard to your view, it is not 
that we admit the absenceof examples in support of our view; 
what we mean 1o do is to urge that there is self- 
contradiction. involved in your reasoning ; our 
meaning being that when you assert that that view is wrong 
_in support of which there is no example, you stultify yourself 
_ by rejecting (as wrong) your own view [that the effect has a 
substratum, in support of which there isno example avail- 
able].” This is not right; as you evidently have not 
understood the case; it is clear that you have not grasped 
either our view or your own. As a matter of fact, in our view, 
it isa well-known fact that the effect has a substratum ; * 


Var. P, 198. 


© That the container and the contained are wo-existent in time is a fact vouched 


~- for by ordinary experience, which does not stand in need of a corroborative instance ; 


- and from that it follows that the cause, being the container, should exist at. the time 
that the effect appears. On the other ‘band, the view that the effect hus no subs- 
_ tratom is not similarly vouched for by experience ; and as such, it could be establish- 
ed only by reasonings ; and in a reasoving you will always require a corroborative 
instance. So that the absence of sueh an instance is fatal to your. men) and not 
to ours. l l ; 


i 
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but as for your view, (that the effect is without a substratum) 
it goes contrary to your own assertion that colour, &c., 
are effects and have a substratum. * You have asserted that 
‘ substance is an aggregate of bhitas, elements (earth, &c.,) 
and bhawlikas, elementals (colour, &c.,)’; so that if you now | 
assert that colour, &c., have no substratum, what would be 
the signification of the nominal affix in the term ‘ dhautika,’ 
as applied to ‘colour, &.’? [The only possible meaning of 
the affix being bhate bhavah, subsisting in the bhafas, and this 
subsistence is now ‘denied], Then again, your view would 
also militate against several other assertions of yours, such 
as— (a) ‘the jewel is the receptacle of light, as the light 
_ follows the motion, the motion-lessness and other modifica- 
tions of it,—(b) ‘the bowl is the receptacle of the jujuba 
berry as itis by its force that the fruit does not fall off,’ —(e) 
‘the sesamum seeds are the receptacle of the oil, as it is by — 
their force that the oil does not flow away,’ and so forth. 
Then again, if Colour, Taste, Touch &c. did not subsist in a 
(common) substratum, then each of them would be an inde- 
pendent entity by itself,—just like so many distinct sub- 
stances, the sesamum, the kidney-bean,etc.; and each of them 
should, in that case, be perceived entirely apart from the 
other {the colour of the seasmum should be perceived ag 
entirely apart from its taste, and so forth); as a matter of 
fact however, they are never perceived apart from one 
another; and from this it follows that they are depen- 
dent upon (subsistent in) something else (which is their 
common substratum). Thus then, the. conclusion is that 
what is meant by a certain thing ‘standing’ may also be 
that it forms the single common object of remembrance 
and of the past and present cognitions of it. | | 

to this reading. It would perhaps be better to read syatyrcatagy, The meaning 


f the passage would then be that to hold’ that colour, &., are effects and yet deny 
tiem a substratum would involve a self-contradiction ; for it has been held that 


substance is an aggregate, &c. &e, 
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The tree is the ‘object’ as it is what is desired to be got at by 
the seeing—says the Bhasya (P. 69, 1. 6) “In what 
sense can the Objective be called a ‘kdraka’, an active 
agent”? P*- The objective is an ‘active agent’ in this 
sense that it forms the object of the action; as a matter of 


fact, that is an objective which forms the object of the action ; 
and this definition includes even those things which, even 


though they do not fulfil the condition of being ‘the most 
desired’, have the said character.f — 7 | a . 

= What is meant by | karani, the Instrument, being the 
most efficient cause is that it is the most immediately antece- 
dent {to the action). For instance, in the ¢ase of the expres- 
sion ‘ he indicates the moon by the tree’, the sense is that the 


person sees the moon immediately after he has seen the — 


tree; and hence the tree comes to be called the ‘ Instrument’. 
The Dative is that which is intended to be reached by the 
‘objective °; that is to say, that thing which is intended to be 


reached by the ‘objective’ comes to be called the ‘ Dative’; 


* That alone can be called an ‘ active agent’, which, in some way, tends towards 
the action denoted by the verb; the Objective, however is something that is operated 
«pon by the action ; how then can it be an ‘active agent’ ? 

t The Benares edition wrongly puts the words angagas under inverted. 
commas. This is not a quotation. | ee | | 

The Tatparya adds:—A thing is called an ‘object of action’ when it bears upon 


a 


itself the effeets of an action not subsisting in itself ; and this is exactly what forms | 


the characteristic of the Objective. For instance, Devadatta sees a tree, the perception 
of the tree is produced by the action of seeing, which inheres in Devadatta, who -is 
something other than the tree; and itis only in this sense that the perception can 
be said to have an object (in the shape of the tree) ; by which it is. meant that its 
own characterisation or specification depends.upon that object. So that inasmuch as 
it is necessary for the Object.to have au existence anterior to the action, it can, in 
this sense, be called an active agent, a ‘cause of the action’. It is only thus that we 


can speak of things modified and reached as being ‘ Objectives’ of those actions. Inthe | 


_easeof such thiugs as cloth and the like, which are brought into existence by the action 
itselr,—such for instance as the action of weaving—, the thing (cloth} cannot have an 
existence anterior to the action of being brought into existence, [and yet we speak 
of ‘bringing the-cloth into existence’, where the cloth is the odject}],—and the com- 
ponent parts of the cloth, yarns, have such an anterior existence ; so that it is through. 
these parts, that the name ‘ objective’ comes to be applied to the Cloth, indirectly. The 
definition of the ‘Objective’ now suggested is applicable to all such cases as—‘ he 
: jumps over the snake’, ‘ going to the village he avoids the tree-roots’—(where the 
. character of being desired is not present). We have.to add the qualification ‘ not 
inhering in itself’, in view of such expressions as ‘ Chaitra reaches the village’, where 
the action of reaching has its effect. subsisting in‘Chaitra also; so that he would have 
to be regarded as the ‘Objective’; but this becomes presluded by reason of the 
- action of reaching being one that subsists in himeelf. ae 
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for instance, in the expression, ‘vriksaya udakam Gsifichali’, 
‘pours water for the tree’, the ‘objective’, Water, when 
‘poured’, reaches the tree; which latter therefore becomes 
the ‘ Dative ’.* | 


The blative is that which remains fixed while something 
else is moving.f For instance, in the expres- 
r sion ‘vriksat patati, ‘falls from the tree,’ the 
tree is called the ‘Ablative, as that which falls is moving, 
and while that is moving, the tree remains fixed. 


© Vär. P; 199. 


The Locative is that which is the cause of upholding (t. e., 
that which upholds or supports); when a thing is contained 
in (rests upon) another thing, the latter is the cause of the 

upholding (or supporting) of the former, and hence il comes 
to be called the ‘ Locative’. For instance, in the expression 
‘vriksé vayamst, ‘the birds on the tree, what is the cause of 
the counteracting of the force of gravity in the birds is their 
connection with the tree, which on that account, comes to be 
spoken of as the ‘ Locative. Ẹ 


Suoh being the case itis not the Substance only, or the Action 
only, which is the active agent—says the Bhāşya (P. 69. L.10). 
What is meant by this is that the term ‘active agent’ is applied 
neither to mere Substance, nor to mere Action ; one does not 
apply the name of an active agent to a substance which he 
perceives merely as a substance pure and simple; nor to 


© The Tatpurya remarks that the name @wgara is not significant ; as the de- 
finition suggested shows that it is not always the receiver of a. gift (which is what 
is signified by the name) that is called € gemga’, The definition, it says, has been 
given in accordance with actual usage, and also in view of Panini’s definition. 


f Construe the passage as (wfedfxeg aegia) saraa uf aq wafaya 
aq waqray. The footnote reading would be quite contrary to the sense desired 
to be conveyed. — 


t This is.only a particular case where ‘upholding’ or.‘ containing’ is in the form 
of ‘countaracting of gravity’; it is not the same in all cases; e. g. when we speak 
of the Substance containing a quality, the quality is upheld by the Substance ; but 
there 1s no ‘counteracting oË gravity’ iù this case. So that the actual definition of 
the Locative is simply ‘that which upholds. —[atparya. | | 
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an action when perceived merely as an action pure and 
simple; it is only when one perceives the action in its relation- 
ship to a substance, that he comes to speak of them by the 
common name ‘active agent’;* the character common to all 
active agents is that they are the cause (source or basis) of 
the action; so that when one wishes to speak of only this 
fact of being the cause of action,—and he is not desirous of 
speaking of the particular form of the relationship to ac- 
tion,—the term used is the common name ‘active agent’; 
when however, one wishes to speak of a particular form of 
relationship, he employs the particular names—‘ Nomina- 
tive,’ § Objective,’ ‘Instrument’ and the like—according as 
the thing is found to be qualified. by such specific and mu- 
tually exclusive properties as ‘independence’ and the rest. 
Every active agent is independent and hence the ‘ nominative’ 
in relation to its own (subsidiary) activity ; and it is only in 
its relation to some other primary action that each of 
them comes to be known by the specific Karaka-names — 
(of ‘Nominative,’ ‘Objective’ &&)¢ This is what is 
meant by the Shas{ra when it calls the Karaka (the 
active agent) the ‘producer’, the ‘ accomplisher’;—* of 
what ?”’—of. the action; and it is according to this principle | 
that the several names (of the Karakas) are employed; hence 
what. is said. in the present context refers, not to mere action 
<in gonéral (such as belongs to every one of these agents con- 
cerned, individually), but to a primary action (towards 
whose accom plishment all the agents contribute their activity). 
| In regard to this primary action, one thing may be affording 


_... ©The passage should be read as qar faatyerqerag@daHa, | 
-f This is in anticipation of the objection that the Karaka may be defined simply as 
that which accomplishes:an action, or that which is endowed with a subsidiary activity 

of its own ; why then have both these characteristics been emphasised? The sense 
ig that if we defined the Karaka simply as that only, then, inasmuch as every ‘active 
agent’ is independent in regard to its own subsidiary activity, all would be ‘nominat- 
ives’ ; while if we combine the two characters we have this advantage that while 
each is the ‘nominative’ in relation’. to its own activity, it is ‘objective,’ or ‘ine 
trumental’, &c., in relation to the other primary action, 
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only a remote aid, while another’s aid is more approximate 
and immediate, while something else may be affording some 
sort of help in some way or other; and it is in accordance 
with the character of the aid afforded that the names ‘ Nomi- 
native’ and the rest come to the applied. This is what we 
have already explained on a former occasion. 


An objection is raised —“ If the application of the Kāraka- 
name is đue to the relation borne to an action, then the word 
‘nachaka’, ‘cook’ (which denotes the nominative agent of the 
action of cooking) would apply only to one who is actually 
doing the cooking at that time; and ro * could not have such 
expressions as ‘the cook will cook’ or ‘the cook has cooked? 
fas at the time these expressions are used the man is nob 
doing the act of cooking}.” | 


This is not right; as the capacity (of acting) remains at 
all the three points of time; as a matter of fact, the capacity 
continues at all points of time ; so that even with 
regard to past and future actions, the nominative- 
name—‘cook’ for instance—can be used in connection with 
the verb in all three tenses—‘ cooks’, ‘ cooked” and ‘will cook’. 

“ If the capacity remains at all three points of time, 
“then it isnot proper to express the three tenses at all ; what 
“ you mean is that just as the substance is there at all three 
“ points of time so is the capacity also ; henee just as the three © 
- “ tenses are not used in connection with the substance, so also 
us “ tliey should not be used in connection with its capacity ; and 

‘in that case you could speak of a man as ‘ he cooks’ even 
“when he is not doing any cooking at all [as his capacity of | 
“cooking would still be there}; and you should never have 
“such expressions as ‘the cook will cook’, ‘the cook has 
“cooked ’ (as the capacity being always present, it would be 
“ wrong to connect it with the past or the future].” 

This does not affect our position at all. As what brings 


Var. P, 200. 


-The @ has to be separated from aT 
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out and manifests the existence of the capaci of a thing 
is its relation to an action. The word ‘action’ expresses 
whatis denoted by the verbal root; and that which is the 
principal accomplisher of tbat action is the ‘nominative’ agent; 
and itis only when this nominative agent is related to the 
action that he brings out or manifests his capacity. “But 
what is this Capacity?” The Capacity is a property of © 
the nominative agent, which is distinct from that agent and 
also from the action—such a property being in the form of 
power and of being conversant with the means (of accomplish- 
ing the action concerned); and this. property is manifested by 
| oe to an action.* So that the kéraka-name (‘cook ’ 
g.) is directly applicable only in. a case where all the three 
mediated present,—the knowledge of the means, the power, 
and the relationship to the action ; as we have in the case of 
the expression ‘the cook is cooking’ ;in a case. however 
where the relationship to an actual action is not present,— 
and what are there areonly the power and the knowledge of 
themeans—if the word‘cook’ is used, as inthe expressions 
‘the cook has cooked’ or ‘the cook will cook’,—as one of the 
three factors is absent, such use can only | be indirect or 
secondary. — | | 
_ [The exact nature of eau mus verbal éeletions 
having been ‘expounded, the author applies it to the case 
in gaei leh names ‘Pramāna’ and ‘Praméya’ are words 
denoting active agency (or verbal relations). “ How 
so P” Because they are related to a particular action ; just 
as words like ‘cook’ and the like aro used only in relation | 
to a certain action, so are the words ‘Pram@na’ and ‘Pram3ya 
also [which signify respectively the instrument f the action of 
cognising and the object of the.action of cognising.] 
"© Power’ and ‘knowledge of means’ are both essential in the Agent; even 
though, he has the power to do an act, if he does not know the means of doing it, 


he cannot do it; similarly even though he may know the means, if he has not the 
requisite power, the action cannot be done by him. — 
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Bhasya. 
-~ Introductory to Katra (17). 
[P. 70 L. 7 to L. 13.] 


The Pūryapakşin urges the following argument :— 


“Well, Sir, we admit that the Kdrakanames are used 

. according to their capacity ; so that Perception: and the rest 
“ are ‘ Pramapa’ * Instruments of cognition’ as they are the 
“ cause of the action of cognising, and they are also ‘ Pra- | 
+‘ méya’, ‘object of cognition’, as they are the objects 
“of the action of cognising; thus then Perception and the © 
“ rest are objects of cognition as well as instruments of cogni- 
“ tion ;* as is vouched for by such specific assertions (met with 
“in ordinary parlance) as— (a) § I know this by Perception’, 
wer know this by Inference’, ‘I know these by Analogy’, 
“cI know this by Word’, [where Perception &c. figure as 
“the means],—or (b) ‘My cognition (which is apprehended) i ig 
“ Perceptional’, ‘My Coguition i is Inferential’, ‘my Cognition | 
“is Verbal’, ‘where they are apprehended (as the ‘Object 
“of Cognition), So also when these same, Perception 
“ond the rest, are described by their definitions—e. I 
+t ethe cognition produced by the contact of the object 
‘“ with the sense-organ’ and so forth—they come to be speci- 
“ fically known [in which case they themselves form the objects 
“of cognition]. Now the question arises—Is this cogni- 
“ tion of Perception §c. brought about by the instrumentality 
“of another set of Pramanas ? Or without other Pramfnas, 
“independently of all instruments? ‘What difference 
“would that make?’ = (The Pirvapaksin explains this 
“in the next Stitra]. 


. Var E A to Sā. 17. 
[P. 200, L, 15 to L. 20.] 

“ Well, Sir, &c.,—says the Bhasya (P. 70, L. 7). When 
“the Pramanas, Perception and the rest, come to be them- 
“selves known, they are objects of cognition, and as such be- 
“come Praméyas, And in regard to this we have to consider 
“this—Do these, Perception and the rest, stand in need of | 


8 According to the Bhdsyachandra, the term ‘ pram@ndni' here stands for 
(1) Znséruments of Cognition, aud (2) Cognition. Read the passage as etait NETET- 
Afr wear q, i E 
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“ the operation of other ‘Instruments of Cognition’, in regard 
“to their own cognition [i. e., is the Cognition of Perception 
“&c. brought about by the instrumentality of Pramanas 
“other than Perception &c.]? Or is the cognition of the 
‘* Pramanas brought about without the help of any Instru- 
“ ments ?* What if it is so? [The next Sūtra supplies 
“the answer from the Ptrvapaksa stand-point. 
Satra (17). 
‘Ir THE INSTRUMENTS OF COGNITION ARE COGNISED 

‘* BY MEANS OF INSTRUMENTS OF CUGNITION,—THEN THIS 

““INVOLVES THE POSSIBILITY OF OTHER INSTRUMENTS OF 

“ Coanition. —(Sā. 17). 

Bhasya on Si. (17). 
(P. 70, L. 15 to L. 17.] 


“Vf Perception and the other Instruments of Cognition 
“are apprehended by means of Instruments of Cognition, 
“then this means that the Instrument by whose means they 
“are apprehended are distinct from Perception and the rest; 
“and this involves the postulating of other Instruments of 
* Cognition (distinct from Perception etc., enumerated in. 
“ Sā. 1-1-4); and this means that there would be an infinite 
“ regress, one Instrument of Cognition being apprehended 
“by means of another, this latter again by means of another, 
“and so on and on, adinfintlum. And it is not right to admit 
“ of such an infinite regress, when there is no justification 
“for it.” | 

| Partika on Sa, 17. 
[P. 201, L. 3 to L. 5.) 


| “ If the Instruments §c.—says the Siitra, If the Cogni- 
“ tion having the Instruments of Cognition for its object is 


© Both editions read, after amu. aca = Nfegare wre ETT mamiaren, wih. 
The editors have put this within brackets. Tne words are superflnous ; and appear to 
form a tippani on the preceding word ‘ warerwarce °’, The student learning from 
manuscript copies found it difficult to understand why the author should use this 
term, and he got the explanation that—" the Pramana that would be the means of 
the mfefy, of the becoming known, of Perception etc., would certainly be MRTOTE, 
in Comparison to tbe said Perception etc.” It very often happens that the scribea 
mistake the tippanias part of the text, and insert it as such in the transcript. 
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“ brought about by means of an Instrument of Cognition, 
“then this latter has to be regarded as an Instrument of 
“ Cognition entirely distinct from the former Instruments of 
“ Cognition, (Perception and the rest’. As in such a cognition, 
“ Perception and the rest, being the ougeals, could not them- 
“ selves be regarded as instruments.” 
Bhasya on Sa. (18). 
[P.70, L. 17 to L. 21.] 


-S ‘In order to avoid this it might be urged that the cogni- 
“ tion of the Instruments of Cognition i 18 brought about with- 
© out other Pramānas or Instruments of Cognition, indepen- 
s “dently of all instrumentality. But in that case— 


Satra (18). 
t [F (IN THE COGNITION OF THE INSTRUMENT OF COGNI- 
t TION) ANOTHER INSTRUMENT OF COGNITION IS NOT OPERA- 
“TIVE, THEN, JUST AS THE COGNITION OF THE INSTRUMENT OF 
© COGNITION WOULD BE ACCOMPLISHED (WITHOUT THE OPERA- 


“TION OF AN INSTRUMENT OF COGNITION), SO- WOULD THE 
6€ COGNITION OF THE OBJECT OF COGNITION ALSO.’ 


“If another Instrument of Cognition is not operative in 
“the cognition of Perception et*., then there should be no 
. operation of any Instrument of Cognition in the cognition 
“ of the Soul and other Objects of Cognition*; as the two cases 
“ are exactly alike. And this would mean the total abolition 
“of all Instruments of Cognition ”. 


In answer to the PRONE BL) paka we haye the next 
Sūtra. 


Vartika on SA, (18). 

Tf it ie held that the apprehension of the Instruments 
“ of Cognition is brought about without another set of Ins- 
“ truments of Cognition, eùtirely independently of all Ins- 
“trumentality, then another instrument of Cognition is not 
“operative, &c.—say the Safra. The meaning is that just 
“as the Instruments of Cognition are inoperative in regard 
“ to their own Cognition, so would they also be in regard to 
“that of the Objects of Cognition.” | 


+ wena rasarate i is the correct reading as found in the Puri Mss. 
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The answer to the above Purvapaksa is given in the 
next Sūtra :— 


Sätra (19). 
NOT so; AS THE APPREHENSION OF THE INSTRUMENTS OF 
COGNITION IS SIMILAR TO THAT OF LAMFLIGHT. Siti. (19). 


Bhasya. 
[P. 71, L. 1 to P. 72, L. 8,] 


Lamplight, being an aid to the act of Perception, is a 
Pramana, an Instrument of Cognition, i in the seeing of the 
visible object; [when f. i the object is seen with the help 
of the lampligbt]; and yet it is itself also cognised by the 
' instrumentality of another Perception, through its contact 
with the Eye [when, f.i, the lamplight is itself seen] ;— 
similarly, knowing the fact ‘that the presence and absence of 
seeing isin accordance with the presence and absence of the 
lamp, this lamp is inferred as the cause of the seeing (of it- 
self as alse of other objects) [where the lamplight is cognised 
by means of Jnference*]}; similarly, when we hear the 
words ‘fetch a lamp in the dark, wecognise the lamp by 
means of Trustworthy Assertion (Word). [s ust as in the case 
of lamplight, we find that though it is itself an Instrument 
of Cognition, it is yet cognised by era of Perception 
and the other Instruments of Cognition], In the same 
manner Perception and the other Instruments of Cognition 
also would be cognised by means of Perception, &c. [and not 
by other Instruments of Cognition]. For instance, in the case 
of Perception [in which there are the following factors — (a) 
the sense-organs, (b) the objects perceived, (c) the sense-object 
contact, and (d) the cognition produced by this sense-object 
contact] we find,—(a) ‘that the sense-organs are cognised by 
means of Inference based on the fact of their respective 
objects being duly apprehended [the inference being in 
the form— the sense- organ of the Eye exists, because 
we have cognition of Colour, which could not be possible 
except by means of the Visual Organ, and so on];—(b) 
that the Objects are cognised by the Perception _ itself, 
—(c) that the sense-object contacts are cognised by 


* That is, the fact of the Lamplight being the cause of the seeing is inferred. 
—Shagyachandra. 
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means of Inference based upon obstruction* [This in- 
ference being in the form, ‘the Perception must be due 
to actual contact of the object with the sense-organ, because 
we find that there is absence of Perception whenever senses 
object contact is absent by reason of obstructions to such 
contact’); t—(d) that the Cognition produced by the sense- 
object contact is apprehended, $ just like pleasure, &., 
through its inherence in the soul as accompanied by a 
peculiar contact of the Mind with the cognising soul 
(as encased in the bodily membrane).§ Similarly may 
every other Instrument of Cognition be analysed [and found 
to have several factors apprehended by means of one 
or the other of the four ordinary Instruments of Cognition]. 


Thus then, {the meaning of the Sūtra is that] in the case 
of the lamplight it is found that while it is itself visible (object 
of vision), it is also the means of the seeing of other visible 
things, and thus it comes to be called the ‘object,’ or the 
‘means’ of Cognition, according to circumstances; similarly 
any other thing, though an o4ject of Cognition, may also be the 
means of the Cognition (of something else), and thus come 
to be called the ‘object’ or the ‘ means’ of Cognition, accord- 
ing to circumstances. Sothat the Cognition of Perception 
and the other Instruments of Cognition also is actually found 
to be brought about, not by a different set of Instruments of 
Cognition, nor entirely without the aid of all instrumentality. 


- ©The reading of this passage is doubtful ; the printed text reads afqaatecara cia; 


the Puri MS. A reads efqaqteeaqraitty ; and Puri MS. B reads efgasteearacata, 


The two latter do not give any sense. We have therefore adopted the reading of 
the printed text. : i 


t The Eye and all its auxiliaries being present, if it is found that there is 
no seeing, an it is also found that the range of vision is obstructed by a wall 
which is actually seen to intervene between the Eye and the thing sought to ba 
seen and again it is found that when .the wall is not there the thing is seen 
all right,—these facts lead to the conclusion that in every case of seeing there 
ie actual contact of the thing with the sense-organ. The Bhdsyachandra for- 
mulates the inferences as follows :—(1) ‘The Wall is actually in contact with the 
Eye, because it is seen,— what is not in contact with the Eye is not seen, as we find 
in the case of things hidden behind the wall ’.;—:2) ‘ the Eye is iu contact with the 
wall, because it is the instrument bringing about the perception of the wall,—when- 
ever an organ 18 instrumental in bringing about the perception of a thing, it is in 
- contact with the thing, as we find in the case of the organ of Touch ;—(3) ‘Sense- 


eee must be in contact with the object because they are instruments, like the Axe 
aud so on. | 


t That is perceived —says the Bhisyachandra. 


§ The Bhasyachandra takes darafatery as meaning qapafafapre 


oe ! and as 
qualifying rete AT aa’; and the last qin the sense of emphasis only. = 
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= The Opponent might urge that “there can be no 
apprehension of a thing by itself”; but our answer 
to this will be that the argument is not right, as the 
things are really different from one another, and they 
are only similar in character. What the Opponent means 
to urge is that ~‘‘it is not right to hold that Perception 
&c. are apprehended by means of Perception &c. themselves, 
for a thing is always apprehended by means of something 
other than itself ”;—but this argument will not be. right; 
as in reality there is difference among the individual things, 
which however are possessed of a similar character (by virtue 
of which they hava a common name); so that (in the case in 
question, it is found that) thecharacter of ‘ Perception’ belongs 
to, and includes, several individuals (7. e. particular percep- 
tions); and among these one individual (Perception) could well 
be apprehended by means of another individual Perception); 
and in this there could beno incongruity;—similarly in the case 
of Inference and the other Instruments of Cognition ;—(to 
take a homely instance) we find that by means of the water 
brought out (of the well) we have the cognition 
(inferential) of water in the well itself [Where we have 
‘the apprehension of water by means of waler it- 
self}. The same we find to be the: case with the cognis- 
ing Soul and Mind: When we hav such cognitions as ‘I 
am Lappy’, ‘Lam unhappy’, we find that the cogniser (the 
Soul) is apprehended by himself; and in the case of Mind 
also we find that it has been declared that ‘the non-simul- 
taneity of cognitions is an indicative of the Mind’ (Si. 1-1-16), 
Which means that the inference of the Mind is brought about 
by means of the Mind itself ;—so that there is non-differ- 
ence between the eogniser and the cognised (in the case of 
the Soul), and between the means of apprehension and 
object® of apprehension (in the case of the Mind). 


* The printed text reads YI@HEX which is evidently wrong; the Puri MSS. 
road WIEea ; and this has the support of the Twtparys also ; which has the following ` 
observations on this paragraph .of the Bhasya—{tis not quite right to speak of the 
Soul as the objective of the action of cognition ; for the objective 1s that. which bears 
on itself the action of something other than itself ; the real objective of the cognition 
‘Tam happy’ is the happiness, and the Soul only appears in the cognition as the. 
illumining factor. The Mind is certainly an instrument in the cognition of itself 
and is also the object ; yet this does not involve the incongruity of a, thing operating 
upon itself; because it is by its own existence that the Mind is the instrument of its 
own cognition ; and certainly the existence of the Mind is something entirely different 
from the Cognition of the Mind. 
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The Opponent might urge that in the cases cited the 
auxiliary conditions are different; but our answer 
will be that.so itis also in the case of Perception 
&c. It is true that im the case of the cognising Soul, the Soul 
does not cognise itself (i. e. becomes the object of cogni- 
tion) except under conditions different (from those under 
which he is the cogniser),—similarly the Mind also is appre- 
hended by means of the Mind under entirely different condi- 
tions; but precisely the same is the case with Perception 
and the other Instruments of Cognition; for when Perception 
&c. are apprehended by means of Perception &c. themselves, 
we are cognisant of total difference between the two* 
individual perceptions (the Perception cognised and the 
Perception by means of which itis cognised). 


Bha. P. 72. 


Then again, there is no possibility of there being any- 
thing that cannot be apprehended by Perception &e. TE 
there were any such thing as is not apprehended by Percep- 
tion and the other three Instruments of Cognition, then there 
might be some ground for the postulating of additional 
Instruments of Cognition ; but asa matter of fact no one can 
point out any such thing ; for the simple reason that every- 
thing, existing as well as  non-existingt, i is actually found to 
be apprehended by Perception &c.,—as we find to be the 
case in ordinary experience. 

| Vartika on SU.19. 
[P. 201, L, 12 to P. 202, L. 20}. 

Not so &c.—says the Sara, The lamp-light, being an 
aid to the perception of such things as the jar and the like, 
is called a ‘ Pramānaæ’; and yet it is itself apprehended by 
Perception &c.; and for its own operation, it does not 
necessitate the operationof any Pramanas other than Per- 
ception and the rest; it is apprehended by means of these 
themselves. In the same manner the Pramanas (Perception 
and the rest) also are apprehended by the same Pramanas. 
The case of lamp-light has been cited only as an instance 

° The printed text wrongly retains the W when all MSS. including the two Puri MSS. 


have dropped it. The Bhésyachandra also has no #. | 


+ How the non-existent thing forms the object of Pramanas has been doam in 
the Introductory Bhäsya, P. 2, 
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(corroborative of the reasoning). “ What is tha 
reasoning (which the instance is intended to corroborate) ? ” 
We proceed to explain the reasonings as follows :—(A) For 
their own apprehension, Perception and the rest do not 
stand in need of the operation of other Pramānas, because they 
are themselves the means of bringing about the apprehension 
of things, like the lamp ;—just as the lamp, being a means of 
bringing about the-apprehension of things, does not stand in 
need of the operation of any other Pramana (besides Percep- 
tion etc.}so also do the Pramānas (Perception etc.),—from 
which it follows that these do not stand in need of the opera- 
tionof other Pramanas;—(B) secondly, because they are en- 
dowed with generic and specific characters ;—everything that 
is endowed with generic and specific characters is found to be 
such as does not, for its apprehension, stand in need of the 
operation of any Pramanas other than Perception and the 
 rest,—as we findin the case of the lamp ;—(C) 

thirdly, because they are objects of cognition,— 
every object of cognition is'such as does not, for its appre- 
hension stand in need of the operation of Pramanas other 
than Perception etc.,—as we find in the case of the Lamp; — 
(D) fourthly, because tbey are subsistent in something else, 
and because they are Instruments, like the lamp; similarly 
-the Sense-organs and such like things also, being aids to Per- 
ception, are such as do not stand in need of the operation of 
any Pramanas other than Perception etc. _ 


‘The Bhasya (P. 71 L,10) represents the Opponent.as 
raising the objection that “there can be no apprehension of a 
thing by iteelf”. By this our opponent means as follows— 
“ If Perception etc. were apprehended by means of the same 
Perception etc., this would mean that a thing is apprehended 
by means of itself; and this is not right; as the same thing 
cannot be the instrument as also what is accomplished by that 
instrument ”, But this does not affect our. position at all ; 


Var. P. 202. 
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as the things are really different from one another and they 
are similar only in character (Bhasya P. 71, L. 12); that is to 
say, there are several things that are included in what has been © 
described as ‘Pramayas’, and there would be nothing wrong if 
one of these several things were apprehended by means of the 
other; just as from the water brought out of the weil we infer 
the water in the well (Bhagya, P. 71, L. 16);—that is, having 
brought out water one understands that the water in the well 
is also of the same kind; and yet in this case it is not said 
that the thing (water) is apprehended by means of itself ; all 
that is said is that by means of the thing, which is endowed 
‘with the character (of water), we apprehend another thing 
which also is endowed with the same character (of water). [In 
the same manner by means of one instrument, which has the 
character of Perception, we can apprehend another instru- 
ment which also has the character of Perception]. Then 
again, there is no such absolute law that a thing cannot be 
apprehended by means of itself; as sometimes such appre- 
hensions do happen; as for instance, in the case of Soul, 
we find that the same Soul is the cogniser as also the 
cognised, whenever a person has any cognition ia regard 
to himself, | z 


The Opponent urges that, “in the cases cited the condi- 
tions are different” (Bhasya, P. 72, L. 1.) We means by 
this as follows—‘‘ when the Soul is the cogniser, the condi. 
tions are entirely different from those that are present when 
it is the cognised’, Hxactly the same, we reply, is the case 
with the matter under discussion. In the case of the Soul, 
when one recognises himself—as ‘Iam happy ’—‘ Iam un- 
happy ’—the cogniser-Soul apprehends himself os guulified 
by happiness etc. [so that the Soul is the cognised when quali- 
fied by unhappiness, and it is the cogniser independently of 
any such qualification];—exactly so in the case of Percep- 
tion ete., these become the ‘object of cognition’ only when 
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apprehended by means of Pramanas (while when appearing as 
the instruments whereby something else is approliended they 
become ‘ the Instruments of Cognition '}, 


Lastly —there is no possibility of there being anything that 
cannot be apprehended by means of Perception Se. (Bhasya, 
P. 72, L. 5). If there were any such thing as is not appre- 
hended by means of Perception, then we could . accept 
Pramānņas other than Perception &.; but one can never prove 
that there is any such thing; as every thing, existent as well 
as non-existent, is apprehended by means of Perception —&e. 
Thus then, the conclusion is that it is by means of Perception 
&c. alone that the Pramänas themselves are apprehended, 


Bhasya. 
Introductory to Sitra (19 4.) 
[P. 72, Ll. 9-11.] 


Some people have taken up the example (cited in the pre- 
ceding Stitra) by itself, quite detatched from any reasonings, 
—i.e.as proving the conclusion (that Pramanas are self- 
illumined) by itself, without reference to any particular 
reasoning; and they have interpreted the Sūtra to mean that 
aa just as the lamplight is seen without the hght of any 
other lamp, so also are the Pramanas apprehended without 
other Pram&nas’.* But such an argument— 


CANNOT BE CONCLUSIVE; AS IN THE CASE OF CERTAIN 

THINGS WE FIND THAT. OTHER INSTRUMENTS ARE INOPERA: 

TIVE, WHILE IN OTHERS IT IS FOUND THAT THEY ARE NOT 
INOPERATIVE (So. 19 A.)t 


nad 


° This is the argument propounded by those who regard all Pramanas to be acl: 
illumined —i. e. the Vedantins. 


+ This appears in the printed text as part of the Bhdsya. But the Nydyasdch-ni- 
bandha and the Bhasy2achandra read this as a Sūtra ; and the Puri Ms. of the. TAINS 
as also the Sitra Ms. D. contains this as a Sūtra. It is only the later Sonen iatot 
that have omitted it from the Sūtras. We treat this as a Såtra ; and in this matter 
We have always followed the eqraaalfaary; but wenumber it as 19A, with a 
View to retain the numbering of the following Sutras. 
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Vartika. 
[P. 202, L. 20 to P. 293, L. 1] 
Introductory to Sa. 19 A. 


Other old writers take the preceding Sūtra without 
reference to any reasoning, and interpret it merely as putting 
forward an example,—the meaning (according to them) 
being that—‘Just as the light of alamp, so the Praman4s 
also, would be apprehended without the help of other Pra- 
minas. Against this view we have the following declaration 
—Such an argument cannot be conclusive &c. &e. 


Bhiasya. 
{| P.72, L. 13 to P. 73, L. 7.] 


(A) The said fact (of independence of other Pramanas), 
which is deduced from the absence of operation (of other 
lamps in the case of the lamp illumining things by its 
light), has been urged (by the writers referred to) with a view 
to prove similar independence in the case of the Instruments 
of Cognition ;—but the same fact might be urged (with 
equal reasonableness) to prove similar independence in the 
case of the Objects of Cognition also ; as there is nothing to dis- 
tinguish this latter case from the former [i. 2. just as it is argu- 
ed, from the case of the lamp being independent of another 
lamp, that Pramanas are independent of other Pramifnas, 
so may it also be argued, that Praméyas also are indepen- 
dent of Pramanas,—which would mean that Pramanas are 
not necessary for anything |.—(B) Further, it may be argued 
that so far as the cognition of the ob/2cts of cognition is con- 
cerned, it is found that for the apprehension of such things 
as the colour ofa Dish and the lke, one does require the 
operation of such aids as the light of a lamp [so that the 
example of the lamp proves the necessity of- such aids 
in toe case of the cognition of object of cognition]; and 
the same might be said in regard to the cognition of the 
Pramanas also, whose case does not differ from the former 
case [The argument would be that just as in the case of the 
apprehension of objects of cognition such aids as lamplight &ce. 
are necessary, so in the case of tha apprehension of the Pra- 
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miinas also, such other aids would be necessary ].* [Thus 
then, the example of the Lamp as interpreted by the said 
writers being found to support both views—that such other 
aids are necessary for the apprehension of the Objects as well 
as the Instruments of Cognition], unless the said example is 
taken in reference to a particular reasoning (as we have 
taken it), there could be no justificatioa for accepting: its 
force in one case and not in the other; as there is no reason 
why the force of the Example should be admitted in one case 
and notin the other.+ 


On the other hand, if the Example (of the lamp) is taken 
in reference to a particular reasoning (us we have taken it), 
itis found to pointto a single conclusion, and as such it is 
not open to the objection just mentioned.[ That is to 
say, When the example is taken as bearing upon a particular 
reasoning, it is found to point toa single conclusion (that 
of one Instrament of Coguition being independent of other 
Instruments of Cognition); and under the circumstances, 
the Opponent cannot very well refuse to accept its force.§ 
Such being the case, this interpretation is nob open to the 
objection that the Example is not conclusive. 


“But if Perception &e. were apprehended by other 
pe aces Perception &c., then there would be an infinite 
regress. Not so, we reply, as all usage 
could be rightly explained on the basis of the distinction 
that the said Perception &. are apprehended (in one case) 
as theobjects cognised and (in another case) as the instruments 
of the cognition. For instance, when we have such notions 

s ‘f cognisé thething by means of Perception’, ‘I cognise 
the thing by means of Inference’, Perception &. are cognised 
as the instruments of cognition; and when we have such 
notions as ‘ this cognition of mine (which I now cognise) 


* According to the Bh@syachandra thc meaning of this passage is as follows :— 
~The colour of the Dish is perceptible by i tself, and yet for being illumined it requires 
the aid of the Lamplight ; so the Pramanas also, even though they may be self- 
Wiumined, may stand in need of other Pramanas. , 

+ The two Puri MSS. read IT Ur a xnfaqa ZH: R afier the word ZUI. 
Thisis the reading adopted in the translation. 

t The Bhédsyachantra reads this as Sūtra. 


§ ‘aga’ of the printed text is wrong. The Puri MSS, and the Bhésyachandra 
support the reading WAGIGe. 
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is perceptional, ‘ ‘this cognition is inferential’, ‘ this cognition 
is verbal’, Perception &c. appear as the objects of cognition; 
—so that when we actually recognise them thus (differently 
in the two cases), it becomes possible for us to carry on all 
business for the purpose of acquiring merit, prosperity, 
happiness and Final Release, and also for the purpose avoiding 
the contraries of these. And as all business and usage cau 
be explained on the basis of the said distinction, there is 
nothing to be accomplished by the infinite regress, for the 
accomplishment of which it would be necessary to postulate 
the said infinite regress (of Perception &c.).* 


Vartika on Sā. 19 A, 
[P, 208, L. 2 to P. 204, L. 2]. 


The argument cannot be conclusive §c, §c.—says the Sūtra, 
There is no ground for accepting the proposition that ‘the 
Pramanas areas independent of other Pramanas as the light 
ofa lamp is of other lamps’ (which is the meaning of Si, 19, 
according to the writers referred to),—and rejecting the 
other proposition that ‘the Pramands are as dependent upon 
other Pramanas as the colour of the Dish’, Asa matter 
of fact, it is found that the light of the lamp isnot inopera- 
tive in the illumining of the colour of the Dish; why cannot 
the same be said of the Pramanas also (requiring the opera- 
tion of other Praraānas)? Secondly, it would be necessary 
to point out the grounds for admitting the force of the 
example of the lamplight in the case of the cognition of 
Pramanas, and not admitting it in the case of the cognition 
of the objects of cognition, Thirdly, you have also to explain 
your reasons why the lamplight is to be accepted as a 
pertinent example, and not the Dish. From all this it is 
clear that, if not taken in reference to a particular reasoning 
_ the example is inconclusive both ways. 
oa ate faai? is the reading of the printed text, as also of the Puri MSS. 


But atartea wga appears to be the better reading, as noted in the footnote of the 
printed text. 
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On the other hand, if the Example is taken in 
reference to a particular reasoning, it is found to point to 
a single conclusion, and as such it is not open to the above 
cbjectiun—says the Bhasya (P. 72, L.18), That is to say, if 
the example of the Lamplight is taken in connection with 
a particular reasoning, in reference to its illumining (other 
things), then it points definitely to a single conclusion, and 
as such cannot be objected to; so that it does not become 
open to the charge of being ‘inconclusive.’ 

“ But if Perception &c. were apprehended by Perception &c. 
themselves, there would bean infinite regress’ (Bhasya P. 73, 
L: 1). That is to say, if Perception &c. are apprehended 
by means Perception &c. (and not by other Pramfnas), then 
these latter would have to be apprehended by another set 
of Perception &c.; and so on and on ad infinitum. And in 
the event ofsuch an infinite regress, there could be no definite 
idea of the first Pramāna of the series; on the other hand, 
if there is a limit to the series, (and the first Pramana of 
the series is definitely known), then the cognition of this first 
Pramana would be invalid,—not being known by means of 
any Pramāņa [as ex hypothesi there would be no Pramana 
whereby this first Pramana would be cognised]”. 


Our answer to this is that what has been urged does not 
affect our position.—As all usage could be rightly explained 
on the basis of the distinction that the said Perception Sc. are 
apprehended (in one case) as the objects cognised and (in another 
case) as instruments of cognition—says the Bhasya(P. 73, L. 1). 
TLe ‘object of cognition’ is ‘Praméya’ and the ‘instrument of 
cognition’ is ‘Pramana ; and when the Pramāna and Prameya 
are apprehended, this is enough for purposes of all usage, 
in the shape of acquiring merit, prosperity, happiness and 
Final Release, and of avoiding the contraries of these. 


There is nothing tobe accomplished by the intinite regress, 
jor the accomplishment of which it would be necessary to postu- 
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late the said infinite regress (Bhasya, P.73, L. 6). Thus 
then, the conclusion is that it is by means of Perception &c. 
themselves that Perception and the rest are apprehended, 
and that this does not involve an infinite regress.* 


THUS ENDS THE EXAMINATION OF THE 
INSTRUMENTS OF COGNITION IN Q@ENERAL, 


%* The whole of this discussion is thus summed up iu the Tétparya-—Parvapaksa 
—“Is the apprehension of Perception &c. brought*about by means. of an 
Instrument or without any instrument? If the former, is it brought about 
by these same Perception &o? or by other instruments of Cognition ? Ifthe latter, 
then that would involve the postulating of more Pramanas thar those vouched for in 
the Sūtra (1.1.3), and also an infinite regress. If Perception &c. were apprehended 
by means of another Perception, this would involve an infinite regress. Ifone - 
Perception were apprehended by means of itself, this would involve the absurdity of 
the Perception operating upon itself; certainly a sword can never cut itself. So the 
conchision is that the apprehension of the Pramanas is brought about without the 
help of any instrument. And if so, the apprehension of Prameyas also might be 
brought about in the same manner ; and there would thus be no need of any Pramana 
at all.” | 


Siddhanta—Under the class ‘Perception’ there are a number of individual Per- 
ceptions ; and one of these can very well be appreliended by means of the other; and 
in this there would be no necessity of either an infinite regress or any of those contin- 
gencies that have heen urged in the Parvapaksa. 
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Section (3). 
Detailed Examination of Perception. 
[Sūtras 20—32,| — 
Bhasya on Sit. (20) 
[P. 73, L. 8 to L. 10.] 


The Pramanas have been examined ina general way; 
they are now going to be examined in detail, 
Satra (20) * 
Parvapaksa :—*“ 'T' HE STATEMENT OF THE CAUSE t(IN 
Su. 1-1-4.) oF Sense-PERCEPTLON IS UNTENABLE, AS IT 
` IS AN INCOMPLETE [ STATEMENT, 
“That is to say, another cause (of Perception)—the 
contact of the Mind with the Soul—has not been mentioned. § 


“On the whole of this Seccion a great deal of confusion has arisen as to which 
Sitra represents the Parvap-ksa and which the Siddhdnta. This has been due 
principally to the fact that the Vartika has put forward the Siddhanta point of view 
along with its explanation of the Pirvapaksa Sūtra, and dows not wait for the coming 
of the Siddhinta Sūtra. Thishas been clearly put by the Parishuddhki—‘ When the 
Vartika states the Siddhanta view ia its explanation of a Satra which embodies 
the Parvapatsa, itdoes so only by way of anticipation ; it gives up the order of the 
Satra-Bh igya, and hastens to correct the misrepresentations of the Parvapaksa.’ ‘1 
cannot bear the thought of letting the Opponent’s view stand uncontradicted, even 
fora moment, cays the Tatparya. 

+ There is some difficulty about the word lahsana here. The Tatparyz, in 
accordance with Badsya and Vadrtika, explains it as Kirant, Cuuse; and this 
expla:ation is thus accounted for by the Parishuddhi—‘ The Sātra as it stands appears 
to be absurd ; for a lahsana, definition, to be ‘untenable ’, or ‘incomplete’. it must be 
either too narrow, not including all perceptions, or too wide, omitting to mention some 
necessary distinguishing feature, Neither of these deficiences is found in the definition 
of Perception that has been provided in Sa. 1-1-4; so that the present Si. would be 
absurd, if ‘laksana’ were taken to mean ‘definition.’ For this ‘reason both 
Bhasya and V@rtika have taken it to mean ‘ cause, —the Varéika accepting it in the 
sense of definition ouly as an alternative weaning. And it is only in this sense that the 
Piarvapaksa herein propounded becomes possible. The Bhasyachandra however takes 
‘luhsana’ in the sense of definition, and interprets the Sttra to mean that the defini- 
tion offered in Si. 1-1-4 is an ‘impossible’ oue, because it omits to mention all par- 
ticulars. | 

t The Nydyasttravivurana explains ‘asamagra’ as not including all kinds of 
| Perception: 

§ What follows after this forms the Bhdsya on the next Si. Without stating the 
Siitra the Bhasya proceeds with its explanation—says the Tatparya. But the Bhdsya- 
changia makes it a continuation of Bhdsya on St. 20.. : 
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Vartika on Sa. 20. 
[P. 204, L. 3 to P. 205, L. 7]. 

We have seen in a general way that there are Prama@nas 
apprehending (indicating the existence of) objects of cognition. 
Now proceeds the detailed Examination of the Pramanus that 
have been recognised ina general way. Perception is the 
first to be mentioned among the Pramanas; so itis Perception 
that is now examined. 

The statement of the Cause of Perception $c. &c.—says the 
Satra. | 

The sense of the Parvapaksa is. as follows:—“ The 
‘account that you have provided of the cause of Percep- 
 tion—that it is produced by Sense-objuct contuct—is incom- 
“ plete. Why ? Because there are other causes of Perception 
“also; and these have not been mentioned by you; for 
‘ instance, ‘ Mind-Soul contact’ and such others. If you mean 
“that when you state that ‘Perception is produced by 
“ Sense-object contact’ you put forward the definition (the 
‘* peculiar characteristic) of Perception [and not an exhaustive 
s enumeration of all its causes],—this cannot be a definition ;. 
‘as it only mentions the cause ; when itis said that Percep- 
‘tion is produced by sense-object contact, this is only a 
« statement of its cause ; and certainly the statement of its 
‘ cause cannot be the definition of a thing; for instance, 
“when itis said that the jar is produced from clay and so 
“ forth, this cannot be regarded as the definition of the jar.” 
The Sig@hantin vaplies as follows :— 


The above contention is not right; neither of the two 
explanations of our statement is open to objection. If we _ 
take it as stating the cause of Perception, there can be no 
objection to it; nor can any objection be taken to it if it is 
taken as embodying the definition of Perception. ‘ How so?” 
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[A] If itis taken as mentioning the cause of Percep- 
tion,— your objection against is met by what we have 
already said above, that the Sūtra (1-1-4) wherein the state. 
ment in question occurs is not meant to be an exhaustive 
enumeration of all the causes of Perception ; it is meant to 
point out only that peculiar cause of it which distinguishes 
it from Inferential and other cognitions; and certainly this 
would not be the case with the Mind-Soul contact (which 
it common to all cognitions), * Well, in that case also, 
the Mind-Sense contact should be mentioned ; if the Sense- 
object contact is mentioned on accountof its being peculiar 
to Perception, then, fer that same reason the Mind-Sense 
contact also should be mentioned. ” But we have already 
said that the Sūtra is not meant to enumerate all that is 
peculiar to Perception; in fact Perception is sufficiently 
characterised and marked out by the mention of any one 
of the two causes (Mind-Sense contact and 
-Sense-object contact) that are peculiar to it. 

[B] Similarly, there can be no objection to our statement, 
when it is taken as embodying a definition of Perception; for 
the simple reason that Sense-object contact is something that 
is actually peculiar to Perception. Inasmuch as Sense- 
object contact gives rise to Perception, it can be regarded as 
its cause, and inasmuch as it distinguishes Perception from 
all like and unlike things, it can also be regarded as its de- 
finition. * 

Another answer to the Opponent’s contention is‘as fol- 
lows:—The Mind-Svul contact and Mind-Sense contact also 
are both mentioned by implication. “Howso?” Simply 
by reason of the appearance of Cognition. That is to say, 
as a matier of fact, until an object is actually in contact, there 
cannot appear in it a quality that can only be produced by 
° The Tatparya remarks- that the real answer is that the statement isa definition ; ; 


and it is simply as a piece of bravado that the Vartika puts forward the possibility 
of its being takeu as mentiouing the cause of Perception. 


Var. P. 205. 
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contact (Bhasya, P. 73, L. 10) [and Cognition being such a 
quality of the Soul, its appearance necessarily implies the 
Soul’s contact] ;—similarly (as regards Mind Sense contact) 
if the sense-organ could operate independently of Mind- 
contact, a simultaneous Cognition of several things would be 
possible ; as a matter of fact however, no such simultaneous 
Cognition ever takes place; hence mind-contact also is a 
necessary factor in the cause of Perception. 
Bhasya on Su, (21). 
EP. 73, L. 10 to L. 17.} 
Pirvrpaksa (continued)—“* As a general rule, unless an 
“object is in contact with something, there cannot be pro- 
“ duced in it any such quality as can be produced by contact ;*— 
“and we know that the quality of ‘Cognition’ is produced in 
“the Soul;—so the conclusion is that the contact of this Sout 
“with the Mind is a cause of that Cognition | 'Thenas re- 
“ gards the Sense- Mind contact, if the cause of Cognition con- 
“sisted in Sense-object contact, independently of the Sense- 
“ Mind contact, it would be possible for several cognitions to 
“appear simultaneously; and fas this is impossible; vide 
“St. 1-1-15] therefore Sense-Mind contact also should be 
“regarded as a cause of Perception.” 
What has been just said constitutes the anticipated Bhasya 
on the next Saira. f : 
Sitra (21). | 
“ PERCEPTION CANNOT BE BROUGAT ABOUT UNLESS 
THERS IS CONTACT OF THE SOUL AND oF THE MIND. 
[Hence of the contact of these shiuld have been 
| mentioned in the Sutra 1-1-4].” | 
“Just as no Perception is brought about until there is 
“ contact of the Sense and the Object, so also no Perception 
‘is brought about unless there is contact of the Soul and of 
“the Sense-organ. [Hence this latter also sould be men- 
“tioned among the ‘ Causes of Perception’). 


“e.g. the red colour in the jar is never produced without contact of fire—Bhd3ya- 
chandra. : 

ft The Bhdsyachandra takes the passage to mean that the argument urged by the 
Opponent in $i. 20 has already been answered by the Bkāsya on Si. 1-1-4, 
_ $ The Parishuddhi remarks—This Satra must be taken as a Purvépaksa Siitra,~ 
in the first place, because the Bh@sya has explained it as such ; and secondly, because 
if this were taken as putting forward the Siddhinta view, Sitras 23 and 24 would 
be superfluous ; as they wotld say what is already suid in the present Si. 21. 
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Vartika on Si, (21). 
[l'. 205, L. 7, to L. 12.J 
The Bhasya on this Safra appears before the Satra. 
“ Just as no perception is brought ahont Sc. ge. (Bhasya).” ae 
There is no force in this contention either,—we reply ; 
as the answer to this has already been given before. The 
answer to this contention is what we have already said above 
(Var. P. 204, L. 15)—viz., that the Si. 1-1-4 is not intended 
to be an exhaustive enumeration of all Causes of Perception, 
it is intended to point what forms its distinctive cause. 
Bhasya on Sa. 22, 
[P. 73, L. 16 to P. 74, L. 6.] 


[The Parvapaksa having been stated, and the trend of 
the Siddhinta having been already indicated in Sti. 1-1-4, 
an interested outsider, listening to the discussion, says |— 
“These people assert that because Cognition is found to 
appear when there is sense-object contact, this latter should 
be regarded as the cause of that Cognition; (but if this 
reasoning were true]— 5 | 

“THs SAME MIGHT BE SAID OF SPACE, Praos, TIME AND 

AKASHA ALSU ”_( Si. 22). 

“As a matter of fact, Cognition appears only when 
Space, &c., are present; so that these also should be causes 
of Perception. ({f not, then the contact of the Mind and 
Soul, Mind and Sense, or Sense and a need not be 
regarded as the ‘cause’ of Perception]. ” 

[The answer to the above reasoning of the Outsider is as 
follows |— 

Even. if Space &. are not regarded as the « cause ’ of | 
Perception, Cognition would appear during their existence, 
for the simple reason that the proximity or duration of 
Space &c. is unavoidable. That is to say, even though 


* Both the Par apaksin and the Siddhantin are agreed as to Sense-cbject contact 
heing the cause of Perception. The interested Outsider thinks that the said contact 
‘is regarded as the cause of Perception simply because Perception appears when the 
contact is there,and from this the Outsider argues that if this were so, then Space &c. 
would also have to be regarded as the cause of Perception ; as Perception appears 
when these are present ; as there isno time or place where these three are not. pre- 
sent. This sūtra must be taken as emapating from the Outsider, a8 if. it emanated 
from the Purvapaksin or from the Siddhantin, it would involve selfcontradiction. 
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“pace &cemay not be regarded as ‘causes’ in the anpearance of 
Cognition, yet it need not be denied that whenever the Cogni- 
tion appears, it must appear while Space &c. are present; as 
the duration of Space &e, can never be avoided [being as 
they are eternal and omnipresent}. {But their existence at 
the time does not make them causes]. Such being the case, 
it would .behove you to point out the reason by virtue of 
which you could say— for this reason Space &c. should be 
regarded as causes of Cognition.’ * 


Vartika on Sü. 22. 


[P, 204, L. 12 to P. 206, L 11}. 

[The Outsider comes forward with an objection]— There 
*“ aro people who regard one thing as the cause of another 
“ because the latter is found to appear while the former 
“ is present,—and they argue that, inasmuch as Cognition 
“ appears while the sense-object contact is present, and it 
‘s does not appear while the latter is not present, the said 
* contact must be the cause of that Cognition. Now, for 
“ these people, the same may be said in regard to Space, Time 
“and Akāsha also—says the Sifra. That is to say,—Space, 
‘Time and Akasha are present when Cognitions appear ; 
so that, inasmuch as Cognitions appear while these are 
‘* present, they also should be regarded as the cause of Cog- 
“nitions. “What reason is there by which Space &c. should 
, “not be regarded as the cause of cognitions ?’ The reason lies 
/, * inour not finding any such capacity in Space &c. ; that is, 
“ asa matter of fact, we donot find that Space and the rest 


= The fact of the matter is that one thing cannot be regarded as the cause of 
another simply because it is found to appear while the other is present ; the negative 
concomitance of the two shauld algo be ascertained. For instance, clay is the cause ` 
of the jar, (1) because the jar appears when the clay is there, and (2) the jar does 
not appear e while the clay is not there. Now with regard to such eternal and 
omnipresent substances as Space, Time and Akasha, though wehave the proposition 
that ‘Cognitions appear while these are present’, we cannot have the negative proposi- 
tion ‘ Cognitions do not appear while. Space de. are not present’; as this latter term 
would be an impossible one. On the other hand, in regard to the contact of the Object 
Senae-organ, Mind and the embodied Soul,—both these propositions are available ; 
hence their contact can be regarded as the ‘cause’ of Perception. Tétparya. 
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‘have any such capacity or power whereby Cognitions could 
“ be produced ; and for this reason they cannot reasonably 
‘be regarded as their cause. ‘But they could be so 
‘ regarded on account of mere. proximity,’ If what you 
‘mean is that—‘ Space and the rest should be regarded as 
“ the cause of cugnitions simply by reason of their proxim- 

“ ity '—this cannot be right; as this proximity (of Space &c.) 
‘fis something that is inevitable (everywhere and 
“ always) ;—these are eternal and omnipresent ; 
and inasmuch as they are eternal and omnipresent, their 
proximity can never be avoided ; under the circumstances, 
it is necessary for you to show some particular reasons 
whereby they could be regarded as the cause; mere prosimity 
cannot be the ground for their being regarded as the 
cause, ‘Why’? Because we find that the hot tourh 
of light is not regarded as the cause of the perception of 
its colour, even though it is present at the time; i. e. of the 
perception of the Colour of light, what is mead as the 
cause is the particular Colour of the light, and its touch is 
not so regarded simply because of its proximity; and the 
reason for this lies in the fact that the touch is not found 
to possess the capacity for bringing about the perception 
of Colour; Colour on the other hand is found to possess this. 
Capacity; as is ascertained from the fact that the presence 
‘and absence of Colour-perception is in accordance with the 
presence and absence of Colour; i. e. the said perception 
appears when Colour is present, and it is not present when 
* Colour. is absent; which shows that itis Colour, and not 
~“ Touch, which is the evuse of Colour-perception. For ins- 
“ tance, in the case of the lunar disc we find that its colour 
“brings about the Colour-perception, even though its hot. 
s fiery touch is absent,*—and conversely the colour of a light 


Var. P. 206. 


66 


9 The mMnar disc, constituted asit is by Light, cannot be entirely devoid of keat; 
what is meant is that the heat, though present, is so. completely suppressed by the 
"Gold, that it m: ay be regarded as practically non-existent—Tdtparya, 
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“ hidden under a cover, even though present, does not bring 
“ about the perception of Colour. In the same manner, even 
“ though Cognitions arise from the contact of the Soul, the 
“ Mind, the Sense-organ and the Object, yet it cannot, merely - 
“ by reason of proximity, be held to arise from Space and the 
“ rest; for the simple reason that these latter are found to be 
* entirely devoid of the necessary capacity. 
Bhasya—Introduction to Sa. (28). 
[P. 74, L. 6.) 

[The side-objection of the Outsider having been answered, 
the Parvapatsia turns towards the Siddhintta]—* Under 
the circumstances (there being reasons for regarding the 
Contact of the embodied Soul, the Mind, the Sense-orgau and 
the Object, as the cause of Perception), the Mind-Soul 
Contact should be mentioned (under Su. 1-1-4).” 


In answer to this, we have the next Saftra (23). 
Vartika—Introduction to Si. (23). 
= [P. 206. IL 11-12.] 

The Pérvapaksin says that the Mind-Soul Contact 
should be mentioned. Our answer is that this need not be 
mentioned, as it is already implied. - The question arising— 
© By what is it implied P” the answer is given in the 
following Sara. f | 


t There is some difference ofopiuion in regard to the exact meauing of this intro- 
ductory Bhåä; ya, and hence of the next three Stras. The natural meaning—the one 
given by the Nytyas ttravivaraua—appears to be as follows—The Parvapaksin having 
propounded the view that if one thing is to be regarded as the cause of another cituply 
because the latier appears while the former is. present, then Space &c. also should 
be regarded as the cause of cognition,—the answer to this is that the mere fact-of one 
thing appearing while the other is preseut is not sufficient reason for regarding one 
. as the cause of another. To this the Purvapaksin retorts (in Bha. P.74, L. 6) that in 
that case Mind-Soul Contact also should be rejected, denied to be the cause of Perception 
(this being the sense of the term Upasankhyéyahj« This is atswered in Sitras 
23 and 24: that the Soul-Contact is actually the cause of perception is proved by 

‘other facts (mentioned in Si. 23), and .so also the Mind-Contact (Si. 24). Finally 
- comes the question—if the fact of Soul-Contact and Mind-Contact being Causes of 
Perception is so surely proved, why not mention them in Si. 1-1-4 ? The answer to 


« 


this is given in Su. 25. - 
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Sitra (23). 

COGNITION FORMING THE CHARACTERISTIC FEATURE 
OF THE SOUL, THERE CAN BE NO NON INCLUSION OF IT. * 
(Sa. 23.) 

| Bhasya on tū. 23. 

[P. 74, ll, 8-9. ] 


Cognition is a characteristic feature of the Soul, because 
it is its quality ; ; tT and (as has been said above, p. 73,1. 10) 
unless an object is in contact with something, there cannot 
be produced in it any such quality as can ‘be produced by 
Contact. t [Which shows that Soul-Contact is essential}. 


The V@rttka explains somewhat differently: The Bhasya passage (P. 74, L. 6) 
embodies the Purvapaksa question that—If the fact of Mind and Soul contact being 
a Cause of Perception is surer than that of Space &c, being so, then the said contact 
should be mentioned under SG. 1-1-4 (‘upasankyéyah’ thus meaning * should be 
mentioned’). The answer to thisis that it is not necessary to mentien the Contact of 
Mind and Soul, because they are already implied indirectly : how the Soul-contact 
is implied is shown in Su. 24 ; and then comes the question—“ If the contact of Mind 
and Soul is omitted in Su. 1-1-4 because it is implied implicitly, why should we not 
omit the Sense-object Cortact also,—this also being implicitly implied ?” And the 
answer to this is given in Su. 25. | | 


The Translation adopte this latter interpretation. The Bhdasyachandra also sup- 
ports the view accepted in the transiation. It says—-WarCcweare agat (faa. 
Segal) meae ahaaa aar o aaia: amer: | ‘as,’ yiri 
qaga gutata Qe: | 


© ¢ Atmano’ navarodhah ’ is the reading of several MSS., also the two Puri MSS, 
The Nydyasichinibandhka and the Puri MS. of the Siitra-text read ‘é¢mano na 
anavarodhah.’ Whatis meant is that dtm@ is included (by implication) ; and this sense 
can be afforded by both readings. If we read ‘xa anavaredhah ’ we should explain 
it as no non-inclusion; and if we read simply ‘anavarodhah we suould explain 
it as non exclusion ; it is possible to take ‘avar odhah,’ 38 meaning inclusion as 
well as exclusion. The Nydyas atravivarana reads ‘ na anavahodhah ie which ‘also 
means ‘ there is no non-implication’ ; though in accordance with its own explanation 
ofthe entire Adhikarana, the Vivarana explains it as ‘ nz anyathGsiddhatvam ’—i.e., 
the presence of the Soul cannot be explained on the basis of any supposition other 
than that it is a Cause of Perception. 


+ What the Bhasya means by calling cognition a ‘quality’ of the Soul'is that, inas- 


much as Cognition appears only in the Soul, it must be regarded as its ‘oharacteriatic 
Feature.’ 


t Tt is curious that this passage—na E R &c.—which appears twice in the 
Bhasya, should be referred to as ‘Safra’ by the Parishuddhi. 
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Vartika on Sa. 23. 
[P. 206, L. 14 to P, 207, L. 1| 

Cognition forming §c.—says the Sūtra. It has been 
said above (Si. 1-1-10) that Cognition is the characteristic 
feature of the Soul; in view of this fact, even though the 
Contact of the Soul has not been explicitly mentioned in the | 
definition of Perception, its presence is to be inferred. Why 
should Cognition be regarded as a characteristic feature of the 
Soul? Because itis its quality (Bha.) “Butitis not proved 
that Cognition isa quality atall.” What you meanis that,— 
When it is not proved that Cognition is a quality, how can it 
be proved that it is a quality of the Soul? But this conten- 
tion of yours 1s not right; because as a matter of fact, Cog- 
nition (being a product) inheres in the Soul (which is 
an omnipresent substance), just as the qualities of Plea- 
sure and the rest do;—and neither a Substance nor an 
Action ean inhere in the Soul;—and it is a fact that like 
Pleasure &c., Cognition does inhere in the Soul ;—hence 
Cognition (because if inheres in the Soul) cannot be either a 
Substance or an Action ;—and it is fact that hke Pleasure 
&c. Cognition inheres in the Soul ;—hence it must be regard- 
ed as a quality, and of the Soul, not of Earth and the other 
substances ; because it is self-apprehended (i. e. apprehended 
by Mental Perception) ;—as a matter of fact, we know that 
that Perception which is self-apprehended is not the quality 
of Earth &c., e. g. Pleasure, Pain &c; while that Perception 
which is apprehended by itself as wellas by another Percep- 
tion is the quality of Earth &c.; e. g. Colour &c. ;—Cognition 
doeg not belong to this latter class ;—hence it is a quality 
of the Soul. * | 
"The sense of the whole i» thos axplaiiel'in the Palparya—Cognition fs a 
feature of the Soul ;—Cognition is a product, because, like the jar, it is ephemeral ;— 
@nd because it is a product, it should, like the jar, inhere in some substance ;—it 


cannot inhere in Earth, Water, &c., because it is amenable to mental perception, while 
that which inheres in Earth &c. is athe: not E ad tat at all,or perceptible only by 
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Further, we have already provided the true explana- 
tion.  *" What explanation ? ” That it is not incumbent 
on the Sūtra to enumerate every one of the many 
causes of Perception [hence the omission of 
Soul-contact in the Sutra 1-1-4 is not a defect]. # 

Sutra (24). 
Nort IS THERE A NON-INCLUSION OF THE MIND, AS THE 

NON-SIMULTANKITY OF CoQNITIONS IS INDICATIVS OF IT, 

(Sc. 24). 


Var : P.207. 


Bhasya on Si. 24, 
(P. 74, Il, 11-12]. 


The ‘non-inclusion’ of the preceding Siitra is to he 
construed here also. It having beeu already declared (under 
Sa. 1-1-16) that the non-simultaneity of cognitions is indica- 
tive of the Mind, it follows from this that when cognition is 
brought about by S-nse-object contact, the latter is dependent 

upon (and helped by) the contact of Mind.t 


Vartika on Sü. 24, 
UP. 207, 1. 1 tol, 24), 
Question :—“ Why is Mind-ccntact not mentioned in the 
definition of Perception ?” 


means of other kinds of Perception :—Cognition i is not of this lattet kind ;—hence it 

should inhere in a substance other than Earth, Water, Air, Fire, Akasha, Time, Space 
and Mind ;—and yet that in which it subsists must be a substance, as like Akasha this 
substratum shall be the material or constituent cause of the cognition ;—that this. 
substratum should be an omnipresent Substance has already been proved in the section 
on Soul ;—from all this it follows that Cognition is a quality inhering in the ninth 
substance, Soul;—now this Soul, unless it is in contact with something, can not 
produce Cognition; for if Cognition were not dependent for its appearance upon any euch 
occasional thing as contact, then Cognitions would be eternal, which is absurd ; hence 
every Cognition must stand in need of the contact with Soul. This Soul-contact, 
therefore, thus forming a necessary element in Cognition, is implicitly implied ; and 

it was not found necessary to mention it explicitly in the Sitra—Tatparya, 

* This is the real answer tothe Pirvapaksa ; the answer, that the omission is due 
to the fact that Soul-contact is implicitly implied, ahd hence net mentioned in the 
Sitra,—is only a second bold anewer—a praudhirdda, says the Tatparya. 

+ Those MSS. that omit the na in Su. 23, omit it here also. | 
-= $ The Bhasya-chandra takes the next Sūtra asa continuation of the Bhasya on 
Si me 429. 7 
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For answer we have the Sutra—‘ Nor is there non-inclusion 
gc.’ It has been already explained that the non-simultaneity 
of cognitions is the indicative of Mind; and in view of this we 
have the (implied) inclusion of Mind also. [And being thus 
implied it need not be distinctly mentioned}. ‘© This ts 
not right, as the Sutra that declares the non-simultaneity 
of cognitions to be the indicative of Mind has an entirely 
different meaning (and purpose). You say that,—inasmuch as 
the non-simultaneity of cognitions is indicative of the Mind, 
the Mind also is a cause of cognitions; but this is not right ; 
because of there being another meaning ; the Sutra referred 
to by you has an entirely different meaning ; tt does not mean 
that Mind is the cause of Cognitions.” [This is not what 
is directly mentioned by the Sutra in question; but] it is 
indirectly implied ;—and further, the Mind is not self-suffici- 
ent (independent).* Even though the direct meaning of the 
Sūtra is something different, it clearly implies what we have 
asserted, by reason of the peculiar character of tho + indica- 
tive’ (mentioned in the Sūtra); it is true that the fact of the 
Mind being the cause of Cognitions is not directly mentioned 
in the Sutra, yet by the force of the peculiar character of the 
‘ indicative ° therein mentioned, that fact is indirectly implied. 
Further, the Mind is not self-sufficient ; [and hence it cannot 
but stand in need of the-Mind as one of its causes}; nor are 
the Hye and other organs indepandent (causes of cognition) 
[so that these organs also stand in need of the operation of 
the Mind]. [These two facts go to strengthen what is 
already implied by the ‘indicative’ mentioned inthe Sūtra, i. e. 
‘the non-simultaneity of cognitions’|. [Thus then as Mind- 
Contact is already clearly implied, there Was no need of its 
being mentioned directly]. 


e As itstands the words embodying the answer are highly aphoristic ; ‘ Tae’ 


and ° we Te BIT REFINE ” arètwo phrases succinctly steting the answer ; and each of 
these phrases is explained later on, the former in 1. 9, and the latter in 1. 11. 
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Satra (25). 
(The Final Siddhanta). 

INASMUCH AS IT IS ONLY* THE CONTACT OF THR SENSE- 
ORGAN AND THE OBJECT THAT FORMS THE (DISTINCTIVE) CAUSE 
(Ok FeATURBT) OF PERCEPTION, IT HAS BEEN MENTIONED 
(IN TBE SUTRA) BY MEANS OF WORDS DIRECTLY EXPRESSING 
1T. ł— S0. (25). 

Bhasya, 

| [P. 75, Li. 1—2]. | 
[The question now arises—“ Just as Mind-contact is 
not mentioned directly because it is indirectly implied, in the 
same manner, the Sense-object contact is also implied ; and as 
such why should this be mentioned ? ”—The answer is given 
in the Sūtra, as follows]—The contact of the Mind and of 
the Soul is the (common) cause of Perception, as well as 
Inferential, Analogical and Verbal Cognitions; while the 
contact of the Sense-organ with the Objectis the distinctive 
cause of Perception only ; thus the two do not stand on the 
same footing ; and being thus differently circumstanced from 
the other contacts, the Bense- object contact has buen directly 
mentioned in the Sutra, § 


Vartika on Su. 25. 
(P. 207, 1. 12—21.] 
Question—“ Why then is the Sense-object contact men- 
tioned, and not the contact of the Soul with the Mind, or 
that of the Sense-organ with the Mind Pe E 


TA Cha’ means ‘only’ says the Bhasyachandra. 

+ The Bhasyachandra explains ‘nimitia’ as ‘laksana’. 

t This Sūtra is not found in the Puri manuscript of the Sitra-text ; but every- 
where else it appears as a distinct Stitra ; and asit embodies the final Siddhanta, 
and as such is the most important aphorism of the Siddhanta, the omission in the 
Puri Me. must be a mistake. The Bhasyachandra also appears to treat it as part of 
the Bhasya. | | 

§The Zétparya addsa—If nothing was mentioned, and everything was left to be 
implied, we would have no definition at allof Perception ; itis necessary therefore to 
make use of some words expressing some fact that would serve as the definition. 
New it is necessary to mention the Sense-object contact, because it applies to all 
cases of Perception ; and the other two contacts, of the Mind and of Soul, are not 
mentioned, (1) because they do not apply to all Perceptions (see Si. 26), and (2) because 
they apply to other kinds of cognition also. This is the final Siddhanta onthe 
question under discussion. [Pinal—i. e. according to the Sūtra, adds the Pari- 
ahuddhi]. | 
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The answer is given in the Satra—Inasmuch as the 
contact &c. Fc. The Sense-object contact is the cause of 
Perception only, while that of the Mind and Soul is the cause 
of Perception as well as of other kinds of Cognition. 

** But the Sense-Mind contact, being similar to the Sense» 
object contact, should have been mentioned. Ifthe Mind- 
Soul contact is not mentioned simply because it is common 
(to Perception and other kinds of cognition),—then certainly 
the Mind-Sense contact should be mentioned, as this is as 
peculiar 'to Perception only as the Sense-object contact.” 

But we have already pointed out that the Sūtra is not 
meant to be an exhaustive enumeration of all causes of 
Perception. It is not the purpose of the Sūtra that all the 
causes peculiar to Perception should be mentioned ; it is only 
this that no such cause should be mentioned as is common 
to other cognitions [and some such cause as is peculiar to 
Perception should be mentioned for the purpose of defin- 


ing what Perception is], 
- Sūtra (26), 


ALSO BEOAUSE, IN THE CASE OF PERSONS WHOSE MiND 
IS PREOCCUPIED, # ( PERCEPTION IS HBLD TO BE) BROUGAT 
ABOUT BY MEANS OF THE CONTACT OF THE SENSE- ORGAN AND 


THE OBJECT (ONLY).t— Su. 26. 

Bhasya on Su. (26). 
[P. 190, 1.5 to L. lb]. 

We have (in the definition of ‘ Perception °’) the mention of 
the Sense-object contact, and not that of Mind-Soul contact, 
-also because &c. &c. {A) Sometimes.a man goes to sleep 

after having determined that he would wake up at a certain 


“ee and VANER both quilify TE; Gaararhate amena awaa taia 
satay —Says the Tatparya. So also the RT which explains the com- 
pound as follows—3Ë yåagafag miga anaw ngne war Raa 
t Whose mind is either in contact with the Soul which kas retired into the innermost 
artery of the ‘ Puritat’, or applied elsewhere.’ 

+ Ordinarily we should have the compound in the form hrnie aaea 
But afeg aaa: is purposely separated—‘in order to show that it is these alone 
whose contact is the mosi effective of all.’—says the Parishuddhi. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-26 | 675 


time, --and by force of this determination (which gives rise 
to the effort necessary for bringing about the requisite 
Mind-Soul Contact) he wakes up at that time; but sometimes 
it happens that during sleep he 1s awakened either by a 
very loud sound or by a forcible shaking; and in these cases 
the waking Cognition (of Sound and Touch) by the sleeping 
man is brought about (primarily) by the Contact of the 
Sense-organ ; so that predominance belongs, not to the contact 
of either the Cognising Soul or the Mind, but to the Contact 
of the Object with the Sense-organ; because in such cases 
there is no desire toknow* on the part of the Soul, to give rise 
to his effort which could urge the Mind and bring it into 
( ontact with him [and it is only when this happens that Mind- 
Soul contact is possible}. (B) In other cases what ordinarily 
happens is that when the man, though having his Mind entirely 
occupied with the Cognition of one thi ing , desires to Cognise 
(think of) another thing, there appears his effort, which 
brings about the contact of his Mind with that thing, of 
which he then becomes duly Cognisant [and in this case 
we have the Contact of the Mind and of the Soul also]. 
Now in the case in which the man having his Mind 
entirely preoccupied, there appears in him a Cognition 
brought about by the (forcible, sudden) impact of the Object, 
without any desire to cognise or mental effort on his part,t — 
the contact of the Sense-organ with the Object is the principal 
cause of the Cognition; as in this case there is no desire 
to coguise on the part of the man, and hence no effort, 
which could urge the Mind (into Contact with the uudesirable 
object). And because itis the principal cause, it is the 
Sense-object contact that should be mentioned (in the 
- definition of Perception),—and not the Mind-Soul contact, 
which is only a subordinate factor. 


Vartika on St. (26), 
FP. 20&, Ll. 1—2]. 
This Sūtra is meant to show that the Sense-object con- 
tact is the predominant factor (in the causes bringing about 
Perception). The rest is clear in the Bhasya, 


**This has been added with a view to exclude God from this category ; as 
God does urge the Mind during deep sleep,— being helped in this by the destiny of the 
sleeping man. ’— Bhdsyachandra. 

, t When, for instauce, a man walking along the street is struck by a runaway 
10TSe, 
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Bhasya on SU. (27). 
fP, 75, H. 15—20]. 


There is another reason for regarding the Sense-object 
contact as the predominant factor— 


Sätra (27), 


AND ALSO BECAUSE INDIVIDUAL CoGNITIONS ARE NAMED 
AFTER THESE. (Si, 27.) 

As a matter of fact we find that individual cognitions are 
named after the Sense-organs and the Objects concerned. 
“How so?” For instance, (a) when one smells with the 
olfactory organ, his Cognition is called ‘ olfactory Cognition’ 
and ‘ Cognition of smeli ; ° (b) when he sees with the Visual- 
organ the Cognition is called ‘visual Cognition’ and * Cogni- 
tion of colour;’ (c) when he tastes with the Gestatory 
organ, the Cognition is called ‘ gestutory Cognition’ and 
‘Cognition of taste.’ Further, Perception is held to be of 
five kinds, simply because of the number of Sense-organs 
and that of perceptible objects being each five-fold.—And 
all this goes to prove that in the bringing about of Percep- 
tion, the Sense-object contact is the principal cause. 


Vartika on Siti. (26). 
[P. 208, 1. 3-7}. 

This Stitra supplies another reason for regarding the 
Sense-object contact as the principal cause. Inasmuch 
as whenever Perception appears, it is named after the Sense- 
organ and the Object; and we have found that things are 
named after the most important factor; e. g. a certain 
sprout is called the ‘ paddy-sprout’ (because the paddy is the 
predominant factor). 

Bhasya on Si. (27). 
[P. 75, L. 20 to P. 76, L. 9]. 

The Opponent says:—‘‘It has been urged by the Sid- 
“ dhantin (in SG. 26) that the mention of Sense-object Contact 
“ig necessary, and not of the Mind-soul Contact, because 
“in the case of the man whose mind is asleep or pre-occu- 


“ pied, perception is brought about by the contact of the 
“ Sense-organ with the object (only). But this— 
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“€ IS NOT A SOUND REASONING, AS IT INVOLVES SELF- 
CONTRADICTION, —~(Sti. 28). 

*“ Tf you do not accept Mind-Soul contact to be the cause 
“ of any Perception, this would be contradictory. to what kas 
“ been said before (in Siti. 1-1-16) to the effect that the non- 
s simullaneity of cognitions is indicative of the Mind ; as in 
“ accordance with this latter statement, it is clear that Sense- 
“ object contact stands in need of Mind-contact; for if 
“« Mind-contact were not necessary, it would be possible for (all 
“ five) cognitions to appear simultaneously, If, on the other 
“hand, with a view to avoid this self-contradiction, it be 
“ held that of all cognitions the contact of the Mind and the 
“Soul is the cause, then our objection remains in force,— 
“ihat being the cause of cognitions, the Mind-Soul contact 
i sbould be mentioned (in the definition of Perception).” 


Vartika on Si. (28). 
[P. 208, Ll, 8-19, ] 


“ This Sūțra is meant to be an objection against the last 
“ three Sūtras :—‘' The three Stitras—25, 26, and 27— 
“deny the fact of Mind-Soul contact being a cause of 
“ Perception ; and this involves a contradiction of what you 
‘* vourself have just said in S#fras 23 and 24. And further, 
“if cognitions were independent of Mind-contact, it would 
“be possible to have a number of cognitions appearing 
“ simultaneously ; which would be contrary to the well-known 
“ fact (of cognitions being non-simultaneous). Ifthen,in order 
“ to avoid this self-contradiction, it be admitted that Cogni- 
“ tions are brought about by Mind-Soul contact,—this will 
‘reduce you to the same position in which you were asked 
“to explain why Mind-Soul contact had not been men- 
‘tioned in the definition of Perception,” 

The answer to this objection has already been given, 
“ What is that answer ?” That the Stitra in question is 
not intended to be an exhaustive enumeration of all causes 
of Perception; it is meant to point out only that which is 
peculiar to Perception. 


E n n ee a E e E  O L S  e N 
_ _ “The opponent imposes upon the Sidduantin the view that Mind-Soul contact 

has nothing to do with Perception ; thouga in reality all that he has held is that it 
is not the principal cause—Bha i iyachandra, 
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Sätra (29). 
THERE IS NO SELF-CONTRADICTION ; AS TIE CASE WE 
HAVE CITRD IS DUE TO THE SPECIAL FORCE OF A FARTICULAR 
oBJECr.— (S0. 29). 
Bhasya on Si 29. 
[P. 76, Il. 11-23.] 


[The answer to the Pirvapaksa argument in Sit. 28, is as 
follows|]— Our view doesnot involve a self-contradiction ; for 
we do not deny that Mind-Sonl contact is æ cause of Per- 
ception ;—all that we mean is that Sense-object contact is 
the principal causa. [As for the instance that has been cited 
by us in Si, 26}]—in the case of the man whose Mind is asleep 
or preoccupied, the cognition that appears sometimes is 
entirely ‘due to the force of the particular object’; the term 
‘particular object’ denotes a certain object of sense- 
perception ; its ‘force’ stands for ‘tibrata ’, intensity, 
and ‘ patufa’, vigour; and this » ‘force of the object’ affects 
the Sense-object contact, and not the Mind-soul contact ;Ẹ 


which shows that Sense-object contact is the more import- 
ant of the two. 


[An objection is raised] —“ In the case where the Mind of the 
‘man being asleep or pre-occupied, though there is no effort — 
wand no desire on his part, the cognition that arises from the 

. tt Bonige-object contact, must also have Mind-contact for 
“its cause (even though a subordinate one);—now it behoves 
*‘ you to explain to what this action of the Mind is due?” ¢ 


[The answer to the above is as -follows]—Just as 
(in a case of ordinary cognition) what urges the Mind 
forward (to contact) is only that particular quality of 
the Soul which is called ‘effort’,§ and which is brought 
about by that cognitive Soul’s Desire,—so, in all cases, 
what brings about the experience of the Soul is that quality of it 


i ® The: reading ‘ na’ os wrong ; ‘fat’, the niece of all other ei including both 

Puri MSS., is the correct one. 

t Accorditig to the Bhasyachandra, the § intensity ’ pertains to ‘the A 
object, and ‘ vigour’ tothe organ,—both being included in the term ‘ arthavishésa.’ 

{t The Sense of the question is thus explained—‘‘ In a case where there is desire and 
consequent effort, itis these that give rise to that action in the Mind which brings about 
‘ite-eontact ; but to what is this action due, in a case where there is no effort or desire ? ” 

§ WW : is the correct reading, found in all MSS and algo in the Bhasyachandra 
which adds that ‘ Effort’ is called the‘ urger’ only in a figurative sense. 
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which is produced by the defects (of Passion &e,) in its activity 
[this quality being in the shape of ‘ Adrista °’, ‘Unseen Force’, 
Destiny]; and it is by this quality that the Mind would be 
impelled (in cases where thereis no Effort or Desire) and come 
into contact with the Sense-organ. If the Mind were not 
impelled by this quality, then (as there would be nothing 
else that could urge it into contact) there would be no contact 
of the Mind; and in the absence of such contact no cognition 
would appear; so that the said quality would fail to be 
universally effective (in regard to all Substances, Qualities 
and Actions);—and yet it is essential that this particular 
quality of the Soul (4drista) should be all-effective towards 
Substances, Qualities snd Actions; 3 for otherwise, as their 
would be nothing else to give rise to the (initial) activity 
(motion) of the four minutely material atoms, or of the Minds 
(at the beginning of Creation), there would be no. possibility 
of any such thing being produced as the Body, the Sense- 
organs and the Objects. * 


| Vartika on Si. (29). 
[P. 208, 1.17 to ¥. 209, 1. 13}. 
The three Satras (25, 26 and 27) are‘ not &c. &c.’ says 
the Sūtra. The meaning is that these three 
Stitras are not meant to deny the fact of Mind- 
Soul contact being a cause (of Perception); they simply 
point out the predominant character of Sense-object contact; 


Var : P. 209. 


. According to the Nyaya theory, at the beginning of Creation in each Ka pa, 
there arises an activity among the permanent atoms of Earth, Fire, Water and Air ; by 
virtue of which activity in the shape of motion, the atoms proceed to combine in various 
ways and thus evolve into several material objects ;—similarly there is an activity 
in the the Minds of the Souls; and this activity brings aboutthe several other 
qualities, and thence the experiences—happy and unhappy—of the Souls. And all 
this is due to the Unseen Force attendant on each Soul, as the effect of bis good and. 
evil deeds in the past Kalpa ; so that each Soul becomes endowed with such bodies 
and organs as would lead him to undergo the happy aud. unhappy experiences in 
accordance with his past deeds. Now, if there were no such impelling force as the said 
Unseen Force, there would be nothing that could give riseto the said initial activity 
among the atoms and the Minds. And until the Mind is gotat, it cannot produce either 
the experiences, or the objects of experience, happiness &c., or the cause of these in 
the shape of cognition. It is essential therefore that the Unseen Force should be. 
regarded as the impelling force of the Mind in all cases. Lf it be held to be incapable 
of impelling the Mind, the Unesen Force would fail to~ produce any Substances, 
Qualities or Actions atall. 
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and certainly that which points out this predominance does 
not necessarily deny the fact of Mind-Soul contact being a 
cause. 

The Opponent—“ Tt behoves you to explain to what this 
“ attion of the Mind is due (Bha. P. 76, 1.17). From what 
“ you have said (in Si. 26)-in regard to certain cognitions 
“of the man who is asleep or has his Mind preoccupied 
‘ being due to the Sense-object contact, it follows that the 
“ contact of Mind also is a cause ; and it is necessary for you 
“ to explain to what is due the action of the Mind (where its 
“ contact is brought about).”’ 

Our answer to the above is that what brings about the 
required action of the Mind isthe Unseen Force,—this Force 
being the cause of the Soul’s experiencing of pleasure and 
pain; that is, just as Action in the Sonlis produced by a 
distinct quality of it, in the shape of Effort, which latter is. 
brought about by Desire,—in the same manner there is in 
the Soul a faculty called ‘ Merit-Demerit’ (which is what 
constitutes the ‘Unseen Force’); and it is impelled by this 
Faculty that the Mind comes into contact with a thing, or 
becomes disjoined from it. Ifthe Mind were not impelled 
by this Force, then, as there would be no other cause for its 
action,—this Force would fail to be universally effective. 
And as a matter of fact, apart from Merit-Demerit, there can 
be no other cause for any action in the Mind at the 
beginning (of Creation). Hence it is this ‘Unseen Force’ 
(Dharma-Adharma, Merit-Demerit) which should be accepted 
as the required cause (of the action of Mind), 

[Here ends the examination of the Definition of Perception]. 
[Next proceeds the Examination of the nature of Perception 
itself |.* 
o: Having examined the nature of Perception in the light of the definitions pro- 


pounded by himself, the Author now proceeds to examine it in the light of that put 
forward by others.—Bhdsyachandra. | 


‘The definition of Perception having been examined, we proceed to examine the 
nature of the object of the definition’—Parishuddhi.. 
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Sätra (30). 
Pirvapaksa—* PERCEPTION 1S ONLY INFERENTIAL 
COGNITLON,—AS IT IS A COGNITION THAT PROCEEDS FROM THE 
COGNITION OF A COMPONENT PART, —(S0. 30)» 


Bhāşya on St. 30. 
[ P. 77, L. 2 to L. 12.] 


[The Pūrvapakşin says]—“ The eognition—‘ this is a tree’ 
—arising from the contact of the object and the sense-organ 
“ i3 what is called (by you) ‘ Perception’, But (according to 
“ us) this is only an Inference. How so ? Because the 
(said) cognition of the tree proceeds from the apprehension 
‘‘of one of its parts. When the observer cognises the tree 
what he actually perce ves is only its part nearest to 
“ himself; and certainly that one part is not the ‘tree’. 
So that (when the man cognises the ‘ tree’) what happens 
43 that there is an inference of it (from the perception of its 

“one part), just like the inference of fire from the appro: 

“ hension of smoke.” 


[The Siddhantin meets the Parvapaksa with a question}— 
What is that something different from the perceived part, 
which you regard as being the object of Inference (and not of 

Perception) ? 


® In place of GTASS the Parishuddhi reads TAS ; and so also the Puri Ma. 
of the Sitratext. Every other Ms. reads “%’. When we are said to see the tree what 
really happens is that we actually see only one of the component parts of the tree s 
and from this we infer the presence of the éree as a composite whole. So that the 
cognition of the ‘tree’ is purely inferential. 


The entire Pirvapatsa is thus summed up in the Tétparya—‘There is no such 
thing asa composite whole, something different from its component parts; it is the 
component parts alone that havea real existence. What happens is that we actually 
see a few of these parts, aud fromthat we infer the existence of- other component 
parts, which are the concomitants of those that have been perceived; and ther 
combining both these cognitions—the former perception being recalled by force of 
_ memory—we come to have the cognition of the ‘tree’ as consisting of those parts ;— 
So that what is called the ‘ perception of the tree’ isa purely inferential cognition ; 
and hence the classification of the Pramanas provided by the Sitra under 1-1-3 turns 
out to be defective.” 


t The Bhésyachanira explains ékadéshagrahana@t as ‘brought about by the 
contact of one part’ ; but this will not make the Cognition ‘L[oference,’ which is Cog- 
nition proceeding from another. Cognition 
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[The Opponent answers]—“ There are two views in regard 
“ to the constitution of Objects: By one view an object 18 
“ only a conglomeration of certain component parts ; while 
“ by the other it is a distinct Composite Substance produced 
“ (out of its component parts) ;—now according to the former 
“view, what is inferred from the apprehension ofone part 
‘are the other component parts (other than the one 
oe that is perceived); while according to the’ other view, 
“ whatis inferred are those other parts as well as the Com- 
“ posite whole made up of the parts.” 


[Now the Siddhantin urges his real objection against the 
Parvapaksa view |—(a) According to the view that the object 
is only a conglomeration of parts,—it would not be possible for 
any cognition of the ‘tree’ to proceed from the apprehension 
of any one part; for just as the perceived part ig not the ‘tree’, 
so the unperceived part also is not the ‘tree’. {So that the 
inference of the unperceived part cannot be regarded as the 
‘cognition of the tree’, which thus becomes impossible]. 

« What happens is that from the apprehension of one part 
proceeds the inference of another part; and this is followed 
by a remembrance of all the conglomerated parts; which 
brings about the cognition of the ‘tree’.” In that case the 

‘cognition of the tree’ can not be called inferential [as it would 
be pure remembrance]. 


(b) According to the other view,—that the object is a 
coniposite substance made of its component parts,—it would be 
impossible for thecomposite whole to be inferred ; for (even 
according to you) if the composite whole is to be inferred 
from the apprehension of a part, there must þe a previous per- 
ception of that whole as related * to that part [as without the 
perception of such relation no inference would be possible} ;— 
and if the Composite whole is perceived, then, being as much 
perceived as the ove part, it cannot. be held to be an object — 
of inference. : 


Thus the conclusion is that the cognition of the ‘tree’ 
cannot be regarded as inferential. 


* gragen aqua is the better readiug, as foand in the Bhāsyachandra, in the 
Puri, MSS. and in two other MSS.; it gives better sense, as translated above. ‘The 
reading as found in the printed text may be explained as follows—‘The relation 
between the whole and the partis not perceived ; if this relation were perceived, the 
whole would also be perceived, just as the part is perceived.’ 
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Vartika on St. 30. 
[P. 209, L 14 to P.] 21b, L, 15, 


The objections against the definition of Perception having 
been answered, the Ptirvapaksa raises the question of Percep- 
tion being included under Inference— 

“« Perception is only Inferential Cognition ;—i.e. the cogni- 
* tion in the form ‘ this is a tree’, arising from the contact 
“ of the sense-organ and the object, is called * Perception ’; 
“ but as a matter of fact this is only Inference. Why? 
As itis a cognition that proceeds from the cognition of a 
component part ;—i.e. it is only on perceiving a part of the 
“ tree that the observer cognises the ‘tree’; and 
“ certainly that part is not the free; so that, 
"just as the cognition of one thing proceeding from the 
“cognition of another thing is Inferential, so also the 
“ cognition of the tree proceeding from the cognition of 
= “the part wust be regarded as inferential ; the cognition of 
“the tree proceeding from the cognition of the part is exactly 
“ like the cognition of Fire proceeding from the cognition 
“ of smoke.” | 


Var. P. 210. 


To the above we make the following reply :—The above 
contention is not right; as none ofthe several alternatives 
possible under that contention is admissible. The contention 
is that (when one cognises the tree) what happens is that 
from the cognition of the part he cognises something else ;— 
now we ask, what is this ‘something else’ which is cognised 
from the cognition of the part? The answer is—“ There 
-= are two views in regard to the constitution of objects ; by one 
view the object is only a conglomeration of certain component 
parts, while by the other it is a distinct composite substance 
produced out of the parts ; according to the former view what is 
inferred from the perception of the part would be the other 
Component parts; while according to the other view what is 
inferred are the parts as well as the composite whole made 
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up of those parts (Bhasya, P. 77, L. 6)”. Now the mean- 
ing of this explanation can be only the following—(a) If your 
original contention refers to that conception of ‘tree’ whereby 
it is only a conglomeration of the several parts, then, by the 
explanation you have provided, the concept ‘tree’ would apply 
to the parts other than the one that happens to be perceived ; 
and (bjif you accept the other view—whereby the ‘tree’ is 
a distinct Substance (composed of the parts), then, by your 
explanation, the concept ‘tree’ would pertain to that 
distinct substance, as also tothose other parts which are hidden 
by (lie behind) the front part (which is perceived). Such 
being your meaning, we ask—what is it that is cognised from 
the cognition of the part(?) (A) The other parts? (B) Or 
the distinct substance ? 


[A] Now, according to the view that the object is only 
a conglomeration of parts, the very conception of ‘ tree’ 
would be impossible ; because those other parts are as far from 
being the ‘ tree’ as the front part perceived ; i.e. just as the 
front part is not the ‘tree’, so also the central and hinder 
parts are not the ‘tree’. Such being the case, according to 
this view, the conception of ‘tree’, whenever it arises, would 
arise only with regard to what is nol-iree; and as such it 
would be baseless. Further, there can be (for you) no 
such things as the ‘front part’ the ‘middle part’ and the 
‘hind part’ ; because ‘ part’ isa name for the component 
factor, and for one who does not admit of a distinct composite 
substance, the term ‘component factor’ can have no meaning, 
front part’ and‘ hind part?’ are component factors; and 
these are not possible if you deny the composite substance. 
If you urge that the name ‘ part’ is given to éka-désha, one 
place, —we ask, what is this‘ one place’? A place- is only 
a container, a receptacle; and hence in the present 
instance, the only thing of which the place could be the 
receptacle is the composite substance ; 80 that when you deny 
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the composite substance, you deny also the ‘ one-place’. 
“ What we mean by certain things being component parts is 
that they co-exist in one place and in constant juxta-posi- 
tion.” What a wonderful insight into the nature of (a) 
words and (b) things you evince,—when you assert (b) that 
though not being causes and effects, they co-exist in constant 
juxta-position, or (a) that they do not help one another, and 
are yot called ‘component parts’! This is certainly most 
wonderful le | 

Some people (as the Bhasya points out, on P. 77, 1), 8-9) 
hold that—“ when one perceives the front part, 
he infers from it the hind part, and then there 
arises the conception of ‘tree’ with regard to the tree,—this 
conception being the result of the remembrance (of the 


Var. P. 211. 


several parts perceived and inferred, But under 
this view any conception of ‘tree’ would be an impos- 
sibility. “Whby?? Because neither the ‘front 


part? nor the ‘hind part’ is the ‘tree’; and certainly 
no conception of the ‘tree’ could ever arise from the 
‘remembrance of what is not the tree. Further, under 
this view, no inference is possible; i. e. when you say that, 
having perceived the front part the observer infers the hind 
part,—we fail to recognise the exact Subject of this infer- 


° Clever insight into the uatureof things is shown when you assert that they are 
not causes and effects and yet they are in juxta-position, for such juxta-position is possi- 
ble only in the following cases :—either when a nu:nber of causes co-operate towards 
a single effect,—eg., when the clay, the potters wheel, the revolving stick &c. 
co-operate towards a common product in the shape of the jar,—or when a number of 
effects are produced by a single set of causes,—e g. when the colour, taste, and odour 
of the Jar are produced along with the Jar by the set of causes that produces the 
Jar,—or when of the two one is cause and the other effect,—e.g. in the case of fire and 
smoke. Hence it isan absurdity to say that certain things are neither causes nor effects 
and are yet in juxta-position. ‘ Insight into the nature of words’ is shown by 
calling such things ‘component parts. Asa matter of fact, what are component 
Parts are vo called because they help each other in supporting (constituting) the 
composite substance ; when there is no such substance, there can be no such help ; and 
n that case the things concerned cannot be called ’ component parts ’—— Td tparya. 
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ence. “Why shouldit not be recognised?” [For the. 
following reason]—If the inference is in the form—‘this is 
a tree, because it has a front part ’—the question arises— 
Whatis that ‘tree’ of which ‘ having the front part’ is 
predicated as a qualification ? As a matter of fact, for one who 
does not admit the existence of a distinct composite whole 
(apart from its componsnt parts), all that is perceived is merely 
the ‘front part’ (which forms the qualifying predicated 
qualification); and certainly until the Object (forming the 
Subject of which the qualification is predicated) is perceived, 
-no inference is possible; and our opponent can never perceive 
any such object; for the simple reason that he does not admit 
_ the existence of any. [Nor’ only is the Subject of your 
inference unrecognisable| It is also not possible to have any 
‘such inference as you propound; as in an Inference there is 
no such ‘remembrance’ as you assert; as a matter of fact no 
such remembrance is ever found in an inference; that is to 
say, in a case of Inference (of fire from smoke, for instance), 
the observer, on merely perceiving the qualifying Smoke, and 
not having cognised the qualified Fire, can never have any 
such remembrance as ‘ this is smoke, this is fire ’* Then 
again, [even if such a remembrance were possible] after such 
aremémbrance there could be no such inference as ‘Fire 
must be here’; because such inference would be entirely © 
unnecessary ; under the circumstances you mention, the 
inference would be absolutely futile; as the Fire will have 
been already cognised as. forming a factor of the said: Remem- 


* The Fatparya construes the passage thus—ATHAQwaT zat saras wha 
agna gafada faafaa niasa? &c, The meaning would then be ‘the 
observer, not knowing the Fire, aad having inferred the ‘Fire as qualifying the 
smoke, never has such aremembrance.’ But it appears better to interpret the passage 
the construction in this case being simple —?Waaga al QAR 
wf (Ming aran ) agaa ( aaar) Baa garau we fadway niaaa 
( men ) nTaaae, ~ 


ss inthe tranelation ; 
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brance. For these reasons the conclusion is that in the 
Inference no such Remembrance is possible, Even if there 
were a Remembrance, this Remembrance could not bein 
regard to any composite whole ; for instance, it could not be 
in regard to any such object as the ‘tree’. By perceiving 
one component part the observer comes’to recognise, not 
any composite whola—not any such object as ‘ tree’—but 
only the other component parts. “ Why so?” Simply 
because no composite whole, apart from the component parts, 
is admitted; i. e., you do not admit the existence of any 
composit: whole, apart from the composent parts, And cer- 
tainly there can be no inference of a composite whole, which 
is a non-entity, Further, oa perceiving the front part, 
what else would the observer infer ? “ The inference 
would be in the form— This front part has a hind 
part ’.” No such inference would be right ; as it is not 
possible for the front part to have (be possessed of) the 
hind part; certainly itis not the front part that 
is possessed of the hind part ; as a part cannot 
"belong to another part ; one part cannot have another part. 

If youdo admit of one part belonging to another part, then 
this latter becomes a whole, a composite (composed of that 
other part); so that in this case, to say (as you do) that 
the cognition of this composite is inferential would be wrong ; 
as both are perceived (as you yourself assert); i. e. both, the 
front part and the composite (in the form of the hind part) 
are perceived ; according to our view, it would be quite right 
to infer, from the perception of the front part, the presence 
of the hind part, as belonging to a composite whole (composed 
of both these parts); but under your view, as all that you 
admit of are the cumponent parts only, no such inference 
would be possible. Further, the ‘ perception of the front 
part’ (which you put forward as the basis of your inference) 


Var: P. 212. 


° Or (according to the Tatparya interpretation, noted above) ‘the Fire will have 
been already cognised as qualifying the smoke ’, 
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cannot have the assistance of any remembrance of the rela 

tion (of concomitance) between the Probans and the Pro- 
bandum ; as there can be no perception of the ‘ front part’ 
and ‘ the hind part ’ us related to one wnother ; your observer 
can never perceive the relation between the‘ front part ’ 
and the ‘ hind part’, for the simple reason that (under your 
theory) the two ‘ parts ’ are not related at all (tle only rela- 
tion possible being through a common ‘ Composite’ consist- 
ing of those ‘ parts °] ;—and until there is parceplion (of the 
relation) there cau be uo remembrance (of it) ; and the mere 
perception of the Probans (viz. the ‘ front part’), without the 
remembrance (of its relation to the Probandum, the ‘hind 
part’) cannot constitute ‘ Inference.” “But why should the 
man not perceive the front and hind parts as related to each 
other ?” For the simple reason that the hind part is 
always hidden from view by the front part; as a matter of 
fact, whenever one sees a thing, be sees only its frout part; 
the hind part is nowise seer ; being, as it is, hidden by the 
front part. “Te is true that oth are not seen; but the 
two are certainly related to each other. ” True, they are 
related (we grant this for the sake of argument); bit even 
so, your inference is impossible ; as both are not seen [and 
hence even though it be there, the relation between the two 
can not be perceived, unless both the relatives are perceived]. 
Then again, between the front part and the hind part, 
there is no possibility of any such relation as that between 
the Dharma, predicate, and the Dkharmin, subject; and 
hence no inference is possible; whenever there is Inference, 
what happens is that from the cognition of one thing as 
_ predicated of the subject there is an inference of another 
thing predicated of it; but in the casein question, the 
hind part can not be the predicate of the front part, nor 
is the front part the predicate of the hind part; hence 
there can be no such inference as you have propound- 
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ed. Then again, the Ptrvapaksin has said (Bhasua P. 77; 
L. 9)‘that “the cognition of the tree procceds from remem- 
brance, &c. &.”; and this is not right; as the ‘ tree’ (as a com- 
posite whole, is a thing which you hold to be wholly unknown 
{and non-existent); and hence no ‘remembrance’ of it is 
possible. ‘ Remembrance’ or § Recognition’ is that cogni- 
tion appearing in regard to a thing which ts accompanied by 
a previous cogmtion ; as for instance, one has a * recognition’ 
or ‘remembrance’ of himself in the form ‘fam the person 
by whom the colour of this thing had been perceived and 
by whom its taste is now perceived’; according to your view 
then, after the hind part had been (previously) inferred from 
the perception of the front part, the only ‘ remembrance’ that 
would be possible would be that of these two 
parts themselves,—‘ the front part and the hind 
part’ [as itis these that have been apprehended previously ],— 
whence then could there arise the Cognition of the ‘tree’ P * 
Neither the ‘front part’ nor the ‘hind part’ can be the ‘tree’; 
so that even if the conception of ‘tree’ could arise in regard 
to the ‘front.part’ and the ‘hind part »—which are not the 


Var, P. 213. 


‘tree’—such a conception would be the cognition of a thing 
as what itis not; and sucha cognition (being manifestly 
wrong) could not proceed from (valid) Inference ; as Inference 
is a form of Right Cognition, and Right Cognition always 
apprehends things as they really are.’ t Then again, every 
wrong cognition,—where a thing is cognised as something 

° The ‘remembrance’ theory has been already refuted before (Vartika, P. 211, 
L. 1) ; but there it was shown that even though the ‘tree’ is there, inasmuch as the 
parts are not the ‘tree,’ the cognition of ‘tree’ conld not arise from the remembrance 
of the parts. Ou the present occasion the argumeut is that the ‘tree’ being a now- 
entity, according to the Bauddha Parvapaksin, the remembrance or recognition of the 
‘tree’ cannot pertain to the parts—T dtparya. 

t The Tétparya adds—“ How a mistaken Inference cannot be regarded as Pra- | 
mana, we have already shown in Adh. J,”—‘ when we explained that every one of 


the Inferential Factors should represent an actual right Cognition’—adds the Pari- 
— «BRhuddhi, 


Downloaded from https://www.holybooks.com 


690 THE NYAYA-SUTRAS OF GAUTAMA 


else, which it is not,—appears in the form of (and in ac- 
cordance with) the more important thing (viz. that ‘something 
else? as which the thing is perceived); so that when the ‘ front 
part’ and ‘hind part’ are cognised us the ‘tree’ (which they 
are not), this conception of the tree forms the predominant 
factor; as a matter of fact however, there can be no cogni- 
tion of a thing as what it is not, unless the observer has some 
notion of the general character (of the mistaken thing), and 
unless he imposes upon it a character different from its own; 
and for you that which forms the predominant factor is non- 
existent,—the ‘tree’ (according to you) having no existence 
[and hence there can bè no cognition of its general character 
or the imposition upon it of a character other than its own . 
Thus then the conclusion is that the conception of the ‘tree ’ 
cannot arise from Inference and Remembrauce. 


For similar reasons, the notions of ‘ front part’ and ‘ hind 
part’ also should be rejected. For one who does not admit 
of the existence of a composite whole there can be no ʻ front 
part’ or * hind part.’ “Why P’ Becsause it is only when 
there is a large composite object witniu range of Perception 
that the side which hides from view one side of that object 
comes to be called the ‘front part’ and that which is 
hidden from view is called the ‘hind part’; nor do you 
accept any such composite object as would, by itself (irres- 
pectively of an object composed of it), be called “frout 
part’ or ‘hind part.’* “But the notions of the 
‘front part,’ the hind part,’ the ‘tree’ and the like 
pertain only to atoms arranged (combined) in those particular 
manners’, Your meaning is as follows—‘‘ We do not 
accept any composite substances; but the terms ‘ front part,’ 
‘hind part’ and ‘tree’ apply to the same atoms which, 

? The words ‘arvégbrdga’ and ‘ paralhiga may be taken as Bahuvrihi com- 


pounds,—‘ that which has the front for its part’ &c. In that case the sentence 


should be translated as—‘ you do not accept any composite substance whose parts 
could be named as front and kind.’ | 
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by mutual juxtaposition, happen to be arranged in a parti- 
cular manner in particular positions ”— But this is not right; 
as (for you) the term ‘that particular manner’ can have no 
meaning» ; in the phrase ‘combined in that particular manner’, 
the term ‘that’ being purely relative in its character, can be 
nsed only in connection with something previously known ;— 
[Now what is this known thing that could be referred to 
by the term ‘that’ P Is it the mere form of the atoms? or 
_ their close juxtaposition P or a particular kind of combina- 
tion ? or a particular kind of production ? If it refers only 
to the form of the atoms, then as the earth-atoms have the 
same form in all earthy objects, you should have the notion 
of ‘tree’ in regard to the jar also! Ifa particular form of 
the atoms be meant, then any particular tree would cease to 
be ‘ tree’ after a moment, as, according to you, every object 
“has but a momentary existence. Secondly, if it refers to the 
close juxtaposition of the atoms, you have this juxtaposition 
in the jar also, just as well as in the tree. Or, in fact, no such 
juxtaposition. would ever be possible, as between every 
pair of atoms you have their ‘odour, taste, colour ard touch. 
Thirdly, as you do not admit of conjunction, how can there be 
any difference among the atoms due to that? Lastly, as for 
production, there can be no production for the atoms apart 
from their form] t. Then again, there is no ground for 
the applying to the atoms of such terms as ‘front’ and ‘hind’, 
as there is in the case of the cow, which being known; we 
have such expressions as ‘the gavaya is of that form’.t 
© Read ‘ mama” according to the T&tparya and the Benares edition, 2 
t This argument, from line 7 above, is merely indicated in the Vértika in an 


aphorisitic manner ; the Té&lparya has elaborated it ; this elaborated argument has been 
embudied in the translation. 


t If the Bauddha had admitted of the real existence anywhere of such particular 
combinations as are called ‘front’ and ‘hind,’ then on the basis of that, he could say 
that the part of the #rze,—front, for instance,—is of tha‘ (well-known) form. But 


he cannot admit of any such; as atoms are the only thing admitted; and these 
have no parla.—Tatparya. : 
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[The second alternative noted on P. 210, 1.1], is next 
taken up: Is ita distinct substance that is cognised from the 
cognition of the parts P}]}—It has thus been shown that there 
can be no conception of the ‘tree’ under the view that the 
tree is only a conglomeration of parts ; now as regards the 
view that a distinct substance is produced (in the shape 
of the ‘tree’), that there can be such substance can not 
be cognised (only) by Inference; as it is distinctly 
perceptible, — being, Just as amenable to perception as the 
front part itself (from whose perception you 
would derive the inferential cognition of the 
‘tree’j, That is to say, just as the ‘front part,’ on coming | 
into contact with the sense-organ, ts cognised by Perception, 
so also would the tree ; which latter therefore cannot be held 
to be amenable to Inference (only). If, even though in 
contact with the organs of perception, the treewere known 
by Inference only, then, like the tree, the ‘front part’ also 
should be regarded as amenable to Inference only ; and this 
would be a direct contradiction of what you have asserted — 
that ‘ the observer c»gnises the tree by inference after having 
perceived the front purt’. If (in order to meet this difficulty) 
it be held that all things are amenable to Inference only, then, 
this would mean that no Inference is possible; as the Subject 
of the inference would not be cognised by Perception; and 
until the Subject is coguised by Perceptioa, there can be no 
Inference in regard to it. People have spoken of the in- 
ference of such things as are beyand the reach of the Senses; 
but in fact, no such inference is possible; as no supersensuous 
object can ever be inferred. “ Why?” Because the Subject 
would, in that case, be unknown, as we have already pointed 
out, “If every Inference must be preceded by Perception, 
what would be the difference between the Sadmanyatodrista 
inference and the Inference based upon Inference P” The 
difference between the two is this:—The Inference based 
on Perception appears when three things are know- 


Var P. 2!4. 
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i. e, on the perception of the Probandum, the Probans and the 
Subject. Thatis to say, the observer having previously per- 
ceived every one of the things that constitute the three terms 
of the subsequent inference—1. e, the Middle term or Probans, 
the Major term or Probandum and the Minor term or 
NSubject—-when he happens to perceive again the Subject and 
the Probans, he infers the other predicate (i. e. the Proban- 
dum); fe. g. he has previously seen the Fire, the Smoke and the 
Mountain, and hence when he sees the Smoke and the Moune 
tain, he infers the Fire]; and this Inference is said to be 
preceded by Perception ;—on the other hand, when the obser- 
ver has perceived only two—the Prodans and the Subject— 
and from that he infers another predicate, which is absolutely 
imperceptible (and never perceived before), he has what is call- 
ed the ‘Samanyatod@rista’ Inference. (E. g. We have seen that 
qualities are inherent in substances; where inhering in substance . 
is the Probans ; we then come to perceive Desire, whichis a 
quality : and from the fact of all qualities being inherent in 
substances, we infer the fact of Desire inhering in the substance, 
Sonl, which is something not perceptible. See Bhdsya, P.19, 
L. 7.9]. Under your view (the theory of the Pirvapaksin), 
neither of these two kinds of Inference is possible ; i.e. the cog- 
nition of the ' tree’ cannot proceed either from a Sdmanyato- 
drista Inference, nor from an Inference preceded by Percep- 
tion ; as you do not admit of the existence of any such thing 
as would constitute the Subject (of the Inference), and also 
because you deny that there is any perception at all (of any- 
thing) [and it has been shown that the perception of the 
Subject is essential in both kinds of Inference}. __ | 
Bhasya on Su. (31). 
[P. 77, L. 12 to P. 78, L. 12]. 


The Purvapaksin admits the cognition* of a part and then 
goes on to prove that Perception is only Inference; but this— 
° The Bhasyachandra explains ‘grahana’ as ' perception’. Butif the introduc- 


tery sentence of the Bhãsya neant that the Opponent admits the cognition to be 
4 s $ . . na -— 
perception’, it would be a mere repetition of what the Sūtra says, 
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CANNOT BE; AS EVEN THAT COGNITION [FROM WHICH 

THE INFERENCE IS HELD TO PROCEED] IS ITSELF PERCEP- 

TIONAL.* (S0. 21). | 

Perceptional cognition cannot be regarded as Inferen- 
tial. “ Why” Because the apprehension is actually 
of the form oft Perception ; îi. e. the ‘cognition of a component 
part; which has been accepted by the Ptirrvapaksin (as the 
basis of the inferential cognition of the object) is a cognition 
of the form of Perception ; and that cognition could not be 
without an object; hence that object (the part of the tree) 
which would be apprehended by this cognition—being thus 
admitted ‘to be percetved)—establishes the existence of Per» 
ception (as apart from Inference), “But what else is there 
apart from that object (i. e. the cognised component parts of 
the Tree) [which would be the subject of the cognition of the 
‘Tree’ |P”’ Well, there is the composite whole, or (if you 
do not accept such a whole) the conglomeration of the compo- 
nent parts. And [you cannot escape from this difficulty 
by holding that the initial cognition of the component part 
also is inferential ; because] it is not possible to have an 
inferential cognition in the shape of cognition of the single 
component part; for the simple reason that there is no 
Probans whereby such an inference could be got at. [As 
such a Probans couldonly be in the form of the cognition 
of another part ; and for proving this latter to be inferential 
yet another cognition would be required as the Probans , 
and so on ad infinitum ; and this infinite regress makes the 
postulating of any such Probans impossible ; so that the 
cognition of the component part cannot but be regarded as 
pure Perception]. 

There is yet another reasonf why Perception cannot be 
regarded as Inference§; that is, because Inference is always 
preceded by (and based upon) Perception. Asa matter of fact 


© The Tatparya construes the Si. thus—7 !weaweg SE Se (Vatwyars 
WAR NETA VAIP ZIE: eea wad aragia STAPH g neia 
eo that the ‘cognition of the one part’ being perceptional, this is a premiss which 
proves the eontrary of your conclusion, which asserts that all Perception is Inference; 
while the very cognition that you put forward is perceptional! If, to escape from 
this, you say that there is no cognition of the part‘, then your premiss propounds an 
unknown Probans | You cannot escape from this dilemma J 

t The Bhadsyachandra explains this Instrumental in weq@y as signifying wae 
sameness, 


{ ' Anyathd ’ here stands for anyahét und. 


§ That is Perception can not be rejected on the ground of its being the sanie as 
Inferenee—Bhdsyachaudra. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-31 | 695 


Inference is preceded by Perception ; for instance it is only 
when the observer has perceived fire and smoke to be related 
to each other, and again perezires smoke (in the Subject), that 
there is Inference in regard to Fire (which is not in contact 
with any sense-organ);—now here we find that no Inference 
can followin the absence of the perception (in the Example) 
of the Probandum and Probans as related to each other, or in 
that of the (subsequent) perception (in the Subject) of the 
Probans by itself;*—and certainly these two percepticns 
cannot be regarded as Inference ; for the simple reason that 
they are brought about by the contact of the Sense-organ with 
the object ; and Inference does not . proceed from any such 
contact of the object of inference with the Sense-organs. 
This is a great point of difference in the characters of 
Inference and Perception ; and this cannot but be admitted, 


Vartika on Su, (31). 
[P. 214, L. 15 to P. 215, L. 11]. 


The Pirvapaksin has cited the reasoning—‘as it is a 
cognition that proceeds from the cognition of a component 
part’; but the Probans here put forward is‘ contradictory ’ 
(proving a contrary conclusion). “ How so?” Because 
that cannot be, as even that cognition &e. §ce.—says the Stra, 
When you say that ‘ Perception is Inference ’, you deny all 
Perception : and this denial is contrary -to the assertion of the 
cognition (which is itself purely perceptional) of a component 
part (which is put forward as the basis of the Inference 
of the whole). “How?” Well, ‘the ‘cognition of a 
component part’, which is accepted by you, is pure Percep- 
tion ; and this single Perception establishes our definition of 
Perceptional Cognition; for certainly we do not assert that 
everything is cognised by means of Perception; only that much 
is held to be the object of Perception which is apprehended | 
_ by means of the contact of the Sense- -organ with 


Vā T : P. 218. 
i i the object. 


9 Jusiead of AN @ read AR AB which is the reading of the Puri MSS. also. The 
reading adopted in tbe printed text is apparently wrong. 
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There are yet other arguments (against the Pérvapaksa) : 
(1) Perception cannot be regarded as Inference, as there 
are several kinds of it; as a matter of fact we know that of 
Inference there are several kinds ; while of Perception there 
are no such diverse kinds; this we have already pointed 
out while explaining the Stitra defining Inference (Si. 
1-1-5), (2) Then again, Inference pertains to all the 
three points of time (past, present and future); while Percep- 
tion does not do so; we have Inferences with regard to 
objects past, present and future, while Perception pertains 
to objects present only.* (5) Further, Perception cannot 
be regarded as Inference, as Inference stands in need of the 
remembrance of the relation between the Probans and the 
Probandum ; 7. e. as a matter of fact the enunciation of the 
Major Premiss in reference to the Probans is brought about 
by the remembrance of the relation (of concomitance) between 
the Probans and the Probandum ; in the case of Perception, 
on the other hand, no such remembrance is needed, for this 
reason Perception cannot be regarded as Inference. 

(4) For the following reason also Perception cannot be 
regarded as Inference :— Because Inference is always preceded 
by Perception (Bhasya, P. 78, L. 7). As a matter of fact 
Inference is preeeded by Perception, and Pereeption is not 
preceded by Perception ; this constitutes a point of difference 
between the two, (5) Further, Perception is connected with 
the Sense-organs ; and that cognition which is oalled ^ Infer- 
ence’ is not produced by the contact of Sense-organs with the 
object inferred. | 

‘Thus then it is clear that when the Pirvapaksin seeka to 
identify Perception and Inference, he Joses sight of the 
above-mentioned well-ascertained points of difference between 
the two. | | 


° With a view to the idea that the Yogin has direct perception of the past and 
future also, the Tétparyn points out that what is meant is that while Inference 
pertains to things beyond the senses, Perception pertains to only those that are 
within their reach. | 
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Sittra (32). 
Nor IS THERE THE OCGNITION OF ONE COMPONENT PART, 
AS THE COMPCSITE WHOLE IS ALSO THERE [AND THIS ALSO IS 
COGNISED |.— St.* (32) 


Bhiasya on Sa. (32). 
[P. 78, L. 14 to P. 79, L. 12.] 


[The Author points out another weak point in the Pūrva- 
poksa argnment of Su. 30|—In no case is there a cognition 
of any single component part only ; in fact there is cognition 
of one component part, and of the compesite which is in- 
separable from (composed of) that component part. ‘ Why 
so P” Because there is the composite whole; as a matter of 
fact there is the composite whole, which is distinct from the 
component parts: and when this composite occupies the same 
poiut in space as the component part, it should be amenable 
to all the conditions of perceptibility (to which the compo- 
nent part is amenable) ; and under the circumstances, when 
there is perception of the component part, it is not possible 
that there be no perception of the composite.t 3 


“But there is no apprehension of all (the parts).” 
This is not right ; as the ‘ one part’ (of the composite whole) 
has no existence apart from its (constituent) cause. [The 


° This Sitra does not occur in the Ndéyasich nibandha. The Sūtra text in the | 
Puri Ms. makes it a Sūtra ; the Tatparya refers to it as‘ Bhdsya’. The Sūtra MS. Œ 
also reads it as Sätra. The Nyé@yasitruviverana contains a fostnote by the editor 
wherein thetheory is ‘propounded that up to fea’ it is Bhasya, and sautaagiarg 
is Stra; but there is no justification for this view availablein any manuscript. Though 
we have all along followed the Nydyastichinibandha, yet in the. present instance, im 
view of the consensus of all available manus:ripts of the Sétra text, We accept this 
ae Sūtra ; specially as such is the clear implication of the Bhd@sya-text that 

ollows. 


The Bhasyachandra takes this as Sitra; but it makes this Sutra the starting 
pointof the next Prakarana, that dealing with Composite Wholes. It takes the 
Sūtra as an answer tothe following theory of the Badddha, who denies the existence 
of Composite Wholes :— What the Naiyayika regards as the composite whole is only 
` an aggregate of atoms ; and as itis the atoms that are perceived, there is no need for 
the postulating of the composite whole as the object of Perception.” The answer to 
this as formulated in the Satrais that what is perceived ts not the single component 
parts, but the Whole composed of these parts. | 

t Being large and consisting of several component atomic molecules constitute 
the conditions of perceptibility ; and these are as much present in the composite as 
in the component. part ;so that it is not right to assert that while the part is perceived 
the whole is not perceived. | | 


For swrawearaea the Puri MS. B. reads sqqautteq which is apparently 
_ Wrong. | 
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sense of the Purvapaksa argument now put forward is as 
follows|—‘“ As a matter of fact, all the component parts are 
not perceived; some parts being hidden from view by other 
parts; and under the circumstances, the whole of the Com- 
posite (even if such Composite were admitted) could never 
be perceived; specially as the Composite does not subsist in 
its entirety in any of those parts that are perceived ; so that 
the ‘cognition of one part’ still remains (as the cause of the 
inference of the entire Composite whale).’’* But, says the 
Siddhantin in answer to the above, the term ‘entire’ (‘whole’) 
is used only when (of several things) all are meant, and 
‘non-entire’ (partial’} is used when a few of them are left out 
(and only a few are meant); thus then both these terms 
(‘entire’ and ‘non-entire’) are applicable only to several 
things, which are perceived when not hidden, and are not 
perceived when hidden [and certainly the Composite is never 
hidden by its component parts]. You please answer the 
following question.— When the Composite is perceived, what of 
it is there which is not perceived, which could justify your 
assertion that there is cognition of only the part (and not of the 
whole)? Certainly, of the Composite whole there are no ‘parts’ 
apart from its constituent causes (its components); and it is 
not right to regard the Composite as of the same nature as the 
component parts. The character of the Composite is such 
that it is perceived as along with those parts that are 
perceived, and it is not perceived as along with those that 
are not perceived, on account of obstruction. Certainly this 
(perception and non-perception) does not bring about a diver- 
sity (in the Composite) t 


° The argument is thus explained in the Tatparya— The Siddhantin has urged 
the perception of the composite whole as tending to reject the ‘ cognition of one part’ 
which we have put forward as leading to the inference of the composite. But as a 
matter of fact, even if the composite were perceived, this would not mean that 
all its parts are perceived ; for certain parts will remain hidden from view by certain 
other parts ; norcan the composite itself, under the circumstances, be said to be 
perceived ; as what are perceived are only a few of the parts ; and certainly the 
composite does not subsist in its entirety in those parts ; so that even though that much 
of it will be perceived which subsists in the perceived front part, there will be no 
perception of it in so far as it subsists in the unperceived hind part.” 


+ The Opponent makes a distinction between the perceived and unperceived parts, 
and hence also between the Composite as subsisting in the perceived parts and that 
subsisting in the unperceived parts. But as a matter of fact, even though the 
composite is perceived along with the perceived parts, and not perceived along with 
the unperceived parts, yet this does not mean that the composite is different in the 
two cases ; you may see a man witha sword, and not see him with a stick ; but 
the man is the same in both cases. 
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[The Siddantin next takes up the view that the Composite 
is nothing but the conglomeration of component parts]|—The 
composite ‘Tree’ (according to this view) would consist either 
—(a) in the entirety (multiplicity) of the components, or (b) in 
the conjunction (combination) of the components,—in either 
case apprehension of it would not be possible.* That is to 
say—(a) either the composite ‘Tree’ would consist in the 
entirety of the root, the trunk, the branch, the leaves and other 
components, or it would consist in the conjunction of these 
components; in either case any apprehension of the ‘ Tree’ as 
a composite whole would be impossible; as, in the first place, 
certain parts (the back part, for instance) would always be 
hidden from view by the obstruction of other parts (for ins- 
tance, the front part);—which would make it impossible for 
the parts to be apprehended in their entirety ; and secondly, as 
for the conjunction of the parts, this.also could not be appre- 
hended, for the simple reason that all the conjuncts (parts) 
are not apprehended, : 


Thus then, the conclusion is that the cognition of the ¢ tree,’ 
accompanying (and following from) the ‘cognition of one 
part’ can be explained only on the theory that the ‘ Tree’ 
forms a distinct object (by itself, independently of the com- 
ponent parts)—and not on the theory (held by the Pūrva- 
paksin) that it is a mere conglomeration of the paris. 

Viartika on Su, (32). 
[P. 215, L. 13 to P. 219, L. 3.] 


Nor is there the cognition of one component part, &e. fo.— 
says the Sūtra. You (the Ptirvapaksin) have asserted that 
the cognition of the ‘tree’ proceeds from the cognition of 
one part, This is not right; because as a matter of fact, 
there is cognition of one component part and there is also the 
cognition of the composite composed of that part (Bhasya P. 78, 
L. 13). When one component part is in contact with the 
sense-organ, the Composite also does not fail to be in contact 

° According to the Bhésyachandra, up to this point we have the refutation of 
the view that the Tree is only an aggregate of atoms, against which it has been 
been pointed out that under that view the perception of the Tree would never be 
possible; as the atoms are imperceptible ;—and with the next sentence begins the © 


refutation of the view that the Treeis an aggregate of component parts, which are 
- Rot necessarily atomic or imperceptible. i 
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with it, through that same contact; and just as the one 
: component part is perceived by means of that sense-contaot 

so also would the Composite be perceived by means of that 
same sense-contact. “ How so?” Because there is 
such a thing as the composite whole; as a matter of fact, 
there is the composite whole, which is distinct from the compo- 
nent part, and when this composite occupies the same point in 
space as the component part, it should be amenable to all the 
conditions of perceptibility ; and under the circumstances, when 
there is perception of the component part, tt is not possible that 
there be no perception of the composite. (Bhasya, P. 78, 
1l.14—15), “Why should this be so?” Because the 
conditions of perceptibility consist in being large (massive), 
in being composed of several component substances, in having 
aform and so forth; and all these are as much present in the 
| -~ composite as in the component ; such being tha 
case, it is not right to say that the component 
is perceived, and not the composite. 


Var. P. 215. 


[Next follows the explanation of the Parvapaksa argu- 
ment put forward in the Bhäsya, P. 78, ll. 16—19] “ There 
“ can be no perception of the composite; because neither 
“of the two alternatives possible under that theory is 
“ admissible. For instance, when the Composite subsists in 
“ its component parts—(A) does it all subsist in that part? or 
“ (B) it subsists in it only in part? (A) If the Composite 
*“ subsists all-in-all in a single component part, there is no 
“ need for the other component parts; as there is nothing 
“that these other parts could do for the Composite. Fur- 
“ ther, if the Composite consisted of a simple component — 
“ part, it could never be perceived; as being massive and 
“ being composed of several component substances constitute 
“ thə conditions of perceptibility. Nor again would the 
“ destruction of such a Composite be possible, as there 
* would be no disruption of constituent particles,—any such 
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‘‘ disruption of a single constituent being impossible [and 
‘“ without disruption there can be no destruction]. Further, 
“an object composed of a simple constituent cannot be 
“ massive; as (in such a case) there would be neither mul- 
“ tiplicity of constituents, nor voluminousness, nor aggrega- 
“ tion (whieh are the conditions of massiveness), For these 
“ reasons the Composite cannot subsist in its entirety in any 
“ single component part. (B) Nor can the Composite 
“ subsist only partially in any single component part; asa 
“t matter of fact, of the Composite there are no ‘ parts’ except 
“ its constituent causes (molecules); and when a single part 
“is perceived, the Composite, even though perceived, 13 not, 
“ ex-hyz olhesi, perceived in its entirety (subsisting according 
“to your view only partially in that part); so that it still 
“ does not cease to be the perception of a part. * Further, 
“ when the Composite is perceived, in what manner ts it 
“ perceived P If it is perceived in the perceived parts, then 
“it would have to be regarded as subsisting in its entirety 
“in each of these parts; and yet asa matter of fact the 
“ entire Composite does not subsist in each of the parts; as 
“in that case, all the rest of the parts would be absolutely 
“ useless, as we have already pointed out above. Nor can 
there be a perception of all the parts, as the central 
“and hind parts would be hidden from view by the front 
‘* part. Thus then it is found that none of the alternatives 
‘is possible in regard to the perception of the Composite ; 
‘f nor can any of the alternative views in regard to the 
“subsistence of the Composite in the component parts be 
“ maintained.” a | 

[The answer to the above Pisrvapaksa argument is as 
follows|—In regard to a single thing, the terms ‘entire’ 
(‘all’) and ‘one part’ cannot be used ; avd hence the question 


The single part is perceived,—in that the Composite subsists only in part ; so 
the perception of the Composite, in the perception of that one part, must still be the 
perception of only a part of the composite. 
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proponnded by the Ttrvapaksin at the very outset is an 
impossible one. That is to say, it is not right to put the 
question—‘ Does the Composite subsist all in all or in part ?’ 
For the Composite is neither ‘all’ nor ‘part’; the term 
‘all’ is applied when the whole lot of a number of things is 
meant, without any of them being left out; and the term 
‘part’ is applied when, ont of a number of things, only 
some one is meant ;so that both these terms are incapable of 
being applied to any single thing. i 

=“ In what manner, then, does the Composite subsist in the 
components ?” 


It subsists in them in the relation of container and con- 
contained, —the Composite being the ‘contained’ and the 
components the ‘containers.’ 

“What does this peculiar statement mean—that it 

does not subsist in them either all ın ali or in 


Var: P. 217. , a 3 t 
ar part, and yet it subsists in them?” 


This peculiar statement simply means that the thing is 
described in the form m which it actually exists ; as a matter 
of fact the terms ‘all’ and § part’ do not apply to the Com- 
posite,* as this 1 is ane only,—as we have already explained ; so 
that when it is said that ‘the Composite subsists in the compo- 
nents’, all that is meant is that they are related by the 
relation of container and contained. “ But what sort of 
subsistence is this?” This sudsistence consists in the pre- 
sence of the one in the many, in the form of container and 
contained. 


eee the man who declares that the one subsists in the 
many does uot render himself open to attack. “Why?” 
Because both the alternatives (set forth by the attack) are 
incompatible with the given conditions. When one asserts 


e The correct reading is aaaea as found in the Benares edition, and not 
Breeiged. @ aa in the Bid. Iud. edition. 
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that ‘one subsists in many’, he should not be attacked with 
the question— does it subsist all in all or in part P’—Because 
both of these (alternatives propounded in the question) are 
incompatible with the given conditions:—If while subsisting 
in the many parts, the one were to subsist all in all (in its 
entirety) in each one of the many parts, then it would no 
longer be ‘the one subsisting in the many’ (whichis the 
given condition, the hypothesis with which we have started) ; 

en the contrary it would come to be a case of ‘ many 

subsisting in the many’; so that this part of the question 
runs counter toand upsets the very basis of the discussion, 
If, on the other hand, (according to the second part of the 
question) while subsisting inthe many, the one were to subsist 
only in partin each of the many parts, even then it would no 
longer be ‘the one subsisting in the many’; it would be a 
case of ‘ many subsisting in the many’ (several parts of the 
one subsisting in the many); and further, in this case, every 

one of the parts (of the Composite) that subsist in the many, 
would be so many independent ‘composites’ ;*—so that in 
this manner also it would not be the ‘ one subsisting in the 
many,’ but ‘ many subsisting in the many’. “But what 
18 meant by the many subsisting in the many is that 

‘each of the former subsists in its entirety in each of the 

latter nar But even so, the very basis of the discussion 
(that ‘the one subsists in the many’) becomes set aside. 

The assertion that ‘ each of them subsists in its entirety in 

each of the parts’ is tantamount to saying that ‘many 
subsist in the many °; and this certainly runs counter to the 
very basis of the discussion (the primary postulate on which 
the discussion started). For such a question sets aside the 
whole discussion ; such a question as has been put by the 
similarly for qafa q3 rea | wateas kkf 

t In place of R&S read STRAT as iu the Benares edition. 
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Opponent cuts off the very basis of the discussion, Thus 
then, we find that the alternatives put forward are not admis- 
sible. That is to say, the the said alternatives have no basis 
in fact, and as such should not be urged. 

The same fact of running counter to the very basis of the 
discussion may be urged against any such 
alternatives being put forward in regard to all 
such things as subsist in many substances ;—such things for 
instance as Number, Separateness, Conjunction, Disjunction, 
Community and the like, 


Var: P. 218. 


[The Vartika next proceeds to explain the Parvapaksa 
argument dealt with in the Bhasya, P. 79, L. 5]}—“ There 
will be diversity due to apprehension and non-apprehension, 
just as there is among the component parts. That is to say, 
just as there is’ diversity among those components that are 
perceived and those that are not perceived,— so also there 
will be a difference or diversity in the Composite as subsisting 
in the perceived parts and as subsisting in the unperceived 
parts; which shows that there can be uo single Composite.” 

The answer to the above is that there can be no such 
diversity ; as difference (due to apprehension and non-appre- 
hension) is found also with regard to a thing that is known 
to be one only ; in regard to a single thing, Dévadatta for 
instance, we find that there is apprehension when he is 
perceived and there is non-appreliension when he is not 
| perceived ; and just as Dévadatta, as accompanied by a 
certain thing, is perceived, while he is not perceived, as 
accompanied by another thing, and yet this does not give 
rise to a diversity in Dévadatta himself [i. e. it does not 
turn the one Dévadatta into several persons],—the same 
would be the case with the Composite [which will be per- 
ceived as along with the perceived parts, and un-perceived 
as along with the un-perceived parts]; and there would be 
- nothing incongruous in this, | 
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Another reason against the Opponent is that the Compo- 
site is actually apprehended. You have asserted that there 
is apprehension of the Composite ‘ Tree ' due tothe appre- 
hension of one part of it and there is non-apprehension of it 
due to the non-apprehension of another part ;—but there is 
noroom for such duplicity ; because asa inatter of fact the 
Composite is actually apprehended. When the Composite 
is apprehended, as along with one component part,-—what of 
itis nat apprehended, by reason of which there could be 
any room for duplicity in regara to its being (in part) appre- 
hended and (in part) unapprehended ? ‘* But its central 
and hind parts are not apprehended.” There is no force in 
this; as these parts are something distinct from the Composite 
itself; as a matter of fact, the Composite whole is one thing 
and its central and back parts are totally different things. 
Hence it is only natural that the Composite being something 
distinct from those parts, these latter should not be apprehended 
[even when the Composite is apprehended]. “ What is 
the reason (of these keing not apprehended)?” The 
reason lies in the simple fact that the conditions necessary 
for their apprehension are not present. That is to say, as 
regards the Composite os along with the front part, there is 
present the condition necessary for its apprehensioa—such 
condition consisting in the contact of the Sense-organ ;—but 
this condition is not present as regards the Composite as along 
with the central and hind parts ; so that it is only natural that 
while it is perceived as along with the front part, it should be 
not perceived as along with the central and hind parts. 


[The Varfika takes up Bhasya, P. 77, L. 7 and P. 79, 
Iu. 7}. In accordance with the view that the Composite is 
only ‘a conglomeration of parts,’ there would be absolute im- 
-= possibility of any conception of the ‘ Tree.’ Why so?” 
Under this theory, the ‘Tree’ could be either (a) ‘the con- 
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glomeration of root, trunk, branches and leaves.’ or (b) the 
* conjunction’ of these parts; and in either case the coneop- 
tion of the ‘Tree’ would be impossible ;—(a) because all 
the parts (root, branch &c., the conglomeration of all of 
which is the ‘Tree’ under the theory under consideration) 
can never be perceived, as some of them would always be 
hidden from view; and (b) as regards the ‘conjunction’ of 
the parts, there can be no perception of the ‘ Conjunction,’ 
when the conjoining members are not perceived; as a matter 
of fact, unless there is perception of the con- 
joining members, there is no perception of the 
conjunction—such perception always being in the form ‘ this 
is in conjunction with this’ [which presupposes the percep- 
tion of the two members}. 


Var. P. 129. 


Thus then, the conclusion is that the cognition of the ‘ tree,’ 
accompanying the ‘ cognition of one part, can be explained only 
on the theory that the ‘Tree’. forms a distinct object,—and 
not on the theory that it is a mere conglomeration of parts. 


(Bhasya, P. 79, LL, 11—12.) 


Thus ends the Examination of the View that Perception is 
only a form of Inference. 
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Section (4). 
Eramination of the Nature of Compos'te Wholes. — 
[Stitras 33—36.] 
Satra (33). 

Parvapaksa :—“ As tat; Composite WHOLE IS STILL TO BE 
PROVED,* THERE MUST BE A DOUBT WIIH REGARD To IT,.’— 
(So. 25), | 

Bhisya. 
[P. 80, L. 1 to P, 81, L. 2.] 


[The Piroapaksin says] —“ It bas been said (in Si. 32) 
“that | there can be no cognition of one part only] because the 
“Composite Whole is also theret;—but this is not a valid 
“reason; as the 5 Composite Whole ' is still to be proved ; that 
“is to say, it still remains to be proved that out of the consti 
“tuent particles a distinct substance, in the shape of the ‘Com- 
“posite Wholu,’ is produced ;—as a matter of fact, this has 
“not yet been proved ; and so long as it has not been proved 
“beyond doubt, all that can be said js that there is a diversity 
“of opinion in regard to it; and on acconnt of this diversity of 
“opinion, there should be Doubt in regard to the subject (ac- 
“cording to Sa. 1-1-23).” 


*This word ‘Sadhya’ has, as we shall learn from the Vértika, given rise to 
confusion, The real sense is thus explained by the Titparya:—The term Siadhya 
here simply means that the Composite Whole is a-siddha, not-admitted, by the 
Opponent ; who argues thus—‘ Things are to be accepted exactly as they are; 
An Idea can establish the existence of that only which it apprehends ; and 
what is apprehended by the Idea is that which imparts its form to the Idea. Such 
being the case, as a matter of fact, in the Idea of a certain thing, we do not 
fnd any other form apart from the continuously appearing atoms of Colour &c., 
and no Idea is ever found to have the form of the ‘Composite Whole’, or any thing 
apart from the eaid atoms. Though the atoms, each by itself, are devoid of 
magnitude and volume, yet when they appear ina group, they appear ax having 
magnitude.” The Opponent entertaining such notions in regard to the Composite 
Whole, it is only right to regard this as not-accepted by him ; and as such open 
to a diversity of opinion, specially in the absence of any proofs one way or the other. 


t The reading adopted in the printed text is ATM CUNT WAaAIaey: —-But all the 
manuscripts, including the two Puri ones, read uratfacaaagg: 
t ‘For us’—says the Parvapaksin— Bhaésyachandra. 
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Pārtika on Si. (83) 
| P. 219, L. 5 to 240, L, 20.) 


« That a fresh substance is produced out of the constitu- 
ent particles is still to be proved.” 


What is it that isto be proved P (A) The non-difference 
(of the Composite from the Components) ? or (B) the Com- 
posite itself (as being non-existent)» ? 


(B) Uf it is the Composite that is to be proved, then (we say 
that’ any proving of this (either as existing or as non-eits- 
tent) would be impossible ; as no proper Probans would be 
possible; the very Subject (the Composite) being open to 
difference of opinion. Specially as one who does not admit of 
the Subject, is entirely incapable of being made to accept it 
by any reasons [as every one of these Reasons would be base- 
less, the substratum, in the shape of the Subject, being not 
admitted] ;—nor is there any basis for a ‘different opinion’ in 
regard to the Subject (on the basis whereof Reasons could be 
propounded); as there is no similarity in this case, and without 
some sort. of similarity no ‘different opinion’ is possible. 
And the reason for this is that by ‘different opinion’ 
ig meant contrary conception; and contrary conception 
consists in imposing upon a thing a character contrary 
to the other character,—such imposition being due to the 
fact of the thing being found to possess a certain degree 
P. 240, L. 14, the Vartika says—‘ Thus then it is found that there is no proof estab- 
lishing either the #-existence or the von-difference of the Composite’; from which 
it is clear that tbe Coimpusite is to be proved as either non-existent or as xon-different 
from the constituent particles. But there is no objection in taking the word “ ava- 


yar: ” of the text as it stands ; the meaning being that it is still to. be proved whether 
the Composite is an entity by itself, or nou-differcnt from the components. 

The objection to the Pirvapaksin calling the Composite a ‘ sdédhya’ ‘something 
to be proved , comes from the Siddhautin ; and goes on to P. 240, L. 15.—and ths 
real explanation of the term ‘ s#dhya',as given by the Bhdsya, is given (in P. 240. 
LI. 17-20) as the Purvapakein’s answer to this objection, 
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of similarity (to things possessed of that other character) and 
to that of its differences frem them not being perceived. And 
certainly for one who does not admit of the Composite there 
can be no simélarity of the ‘Composite’; nor can there be an 
imposition of a contrary character. So that the conclusion is 
that there can be no vipratipalti, different opinion or contrary 
conception, in regar d to the Composite. 


(A) If, secondly, it is the non- -diference (of the Ges 
from the Components) that is te be proved,—then it behoves 
you to state the proofs of this non-difference; as there can be 
no true cognition without proof. 


(1) “Well, here is the proof.required—As a matter of fact, 
no distinct thing can form the component part of any object ; 
one thing cannot be the component part of any entirely 
different thing; e.g., the cow is not the component of the 
horse ; and yet we know that the yarns are the components of 
the composite called cloth; from which it follows that the 
composite Cloth is not different from the components, 
Yarns.” e 


This argument, as it stands, is defective, in that it does 
not mention the Probans ; the assertion—‘ no distinct thing 
can form the component part of any object’—contains no 
Probans. 


“ But the assertion being the affirmation of the conclu- 
sion, it certainly implies the Probans, in the shape of Jbetng 
the component ; the full argument being—the Yarns are not 
entirely different from the Cloth, because they are its com- 
ponents,” 


© There are no less than thirteen such arguments put forward in support of the 
non-difference of the Composite from the Components, It is interesting to note that 
most of these arguments are precisely those that have been put forward by Vachas- 
pati Mishra in his Sdukhyatattrakaumudi on Karika 9, See also Sankhyasiitra, 1. 113 
to 123. The discussion over this first argument goes on up to Text, P. 227, L. 9. 


Downloaded from https://www.holybooks.com 


710 THE NYAYA-SUTRAS OF GAUTAMA 


This reasoning cannot stand, as it involves a self-contra- 
diction: Asa matter of fact, if the Yarns are 
not something distinct from the Cloth, they 
eannot be called its components. “Why?” Because the 


Var. P. 220 


name ‘component’ is relative, depending upon a corresponding 
‘composite’; an object is called the component only in reference 
to a certain composite *; so that, when you deny the 
composite, you can have no basis for regarding anything as 
component. Then again, the name ‘ component” is used 
‘only in reference to things that are different from 
those that are so called; whereby your probans—bing com- 
ponents—becomes ‘contradictory’ (proving a conclusion 
contrary to your own) ; as a matter of fact, the word ‘compo- 
nent’ is used only in reference to something different 
from it, and not in reference to what is non-different from 
(identical with) it; when, e, g. 61s said, ‘the component yarns 
are different from the jar.’ 


* This argument is not admissibie ; as when the Compo- 
nents are spoken of in reference to their own Composit», 
the latter is always spoken of by a word with the genitive 
ending; for instance, we say ‘ putasya avayavah , ‘components 
of the Cloth’ ; how can any such expression be used in com- 
nection with duck things as the jar and the i (which are 
entirely different from the said components P” 


But we have already pointed out above the principal 
objection to your reasoning. “What have you ‘pointed 
out?” That your reasoning involves self-contradiction. 
Ifthe two were identical, we could not use either the term 
‘component’ or the genitive ending; for certainly the Yarn 
cannot be called its own ‘component’; norcan we have any 
sense of the genitive in such an expression as ‘the yarn is the 


into, the Cloth; and not those that are locked-up in the work-basket- of the spinning 
woman-~Patparya. | 
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component cf the yarn.’ Then again, having admitted the 
. yarns to be components, you cannot make any affirmation or 
denial in regard to them (except in relation to a composite) ; 
So that as you do not admit a Composite, [and hence you 
cannot afirm or deny anything of the components], the 
character of being component becomes ‘too specific,’ and 
hence incapable of serving as a valid Probans. Further, 
you state your proposition in the form ‘the yarns are not 
different from the Cloth’, where the ‘yarns’ form the Sub- 
ject, the Minor Term ;—so that when you assert your probans 
(in the Minor Premiss) in the form ‘ because they are fadava- 
yava, components of that ’,—this premiss must be taken to mean 
that the yarns are components of the yarns æ; and this 
certainly is wholly absurd! For certainly the yarns ure not 
the component of yarns. Jf (in order to escape from this diffi- 
culty), you make ‘ Cloth’ tbe Subject (stating your proposition 
in the form ‘the Cloth is non-different from the yarns’), then 
` your Probans becomes one that does not subsist in the Subject 
at all; for being the component is a property that subsists im 
the Yarns; it is a property of the Yarns, and not of the 
Cloth. | 


% 


Further, inasmuch as the word ‘component’ denotes a 
particular kind of cause, its use, if you deny the Composite, 
involves a self-contradiction; for if you do not admit of 
a distinct object in the shape of the Composite, of what could 
the Components be the cause ? t Certainiy the cause does not 
produce itself [and yet this is what it would come to, if the 
Composite were the same as the Components]. 

* In the compound ‘ fadavayavatvdt’, the pronoun tag must have for its 


antecedent the most predominant of the foregoing nouns ; and certainly the ‘yarns’, 
as the subject of the main propesition is the most predominant nonn. 

+ The former argument against the Pirvapaksin’s use of the word * component ' 
was based upon the fact of the word beinga merely relative terin; and the present 
argument is based upon its being the name of a particular kind of cause. So that 
there is ao necdless repetition, —T&tparya. | 
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“ But for us (who hold all effects to be entities even before 
the operation of the Cause) there is nothing to be produced ; 
(when the Cloth comes into existence) what happens is that 
the same yarns (which in a certain position were known as 
mere yarns), by arranging themselves in a particular position, 
obtain the name of ‘Cloth’ ;—which simply means that the 
Yarns, which were not named ‘Cloth’, come to be known by 
that name.” | 

‘This is highly incongruous, we reply; for the simple reason 
that the most important factor in this explanation is an 
impossibility : as a matter of fact, there is no point of similarity 
between the Cloth and those Yarns which are not cloth ; and 
i the absence of some such similarity, there can be no basis 
for the misconception (of the Yarns being the Cloth).* Then 
again, you say that the Yarns, becoming arranged in new 
positions, come to be called ‘Cloth’ ; now we ask—is this new 
disposition of the Yarns something different from the Yarns, 
or not? Ifitis something different, you should say then 
what that something different is. If you fail to say this, then 
| the assertion ‘arranged into a new position’ be- 
comes meaningless. For us the new disposition 
is a case of Conjunction (Combination); and that is some- 
thing different (from the Yarns). 

‘‘ This cannot be; as we do not admit any such thing ; 
and our reason is thata thing that is different from another 
is not called its Combination ; for example, the Cow is not the 
Combination of the Horse; while there is a combination of 
two fingers (which both being fingers, are the same); so that 
Combination is not.a different thing at all.” o 


Var. P, 221, 


9 The idea of ‘Cloth’ cannot rest entirely upon the Yarns; as if it did, then 
the Yarns locked up in the widow’s spinning basket would also be conceived of as 
Cloth. Nor can the conception apply to the mere quantity of the Yarns ; as ex hypothesi, 
this should be in existence even before the name ‘cloth’ comes to be applied. So 
that it any case the Yarus cannot be the same as the Cloth. Under the circumstances, 


the conception of the Yarusas ‘Cloth’ must be regarded as a misconception.— 
Tatparya. | 
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This reasoning is not right; as.we have already given 
our answer to it; we have already answered this argument 
of the Parvapaksin. ‘* What is that answer?” The argu- 
ment that isin your mind may be stated thus—‘ Conjunction 
is not a different thing, because it is conjunction’; now here 
being Cynjunction (which is your probans) is a ‘ too specific ’ 
term, being excluded from. different as well as non-different 
‘things (as it subsists in nothing but Conjunction) ; and it also. 
forms part of your Proposition (thus involving the fallacy of 
Petitio Principii). Further, Conjunction must be regarded as 
something different (from the objects conjoined), as it forms 
a qualification of these ; e. g., when one is asked to bring up 
‘two conjoined things’ he brings up those two things which 
he finds to be in conjunction, and which, through that con-. 
_ junction, stand differentiated from other things. 


“ The reason you have put forward does not prove Con- 
junction to be something different ; as the qualification is | 
capable of another explanation, You have asserted that 
when one is asked to bring up the ‘conjoined things’, con- 
junction serves as a qualification (differentia), and as ‘such, — 
must be regarded as something different from the things them- 
selves. But the matter of the qualification can be explained 
otherwise (than on the basis of the difference of Conjunction). 
For instance, when two things come into such close proxim- 
ity that they end in striking each other, then it is that we 
call it.a case of Cunjunction ; i. e., what we call ‘ Conjunction’ 
is not anything different, but only that impact of two 
things which results from their gradually coming into closer 
and closer proximity.” | 


As you do not admit of Coujuuction being something | 
different, it behoves you to provide an explanation of ‘proxim- 
ity ’ and ‘impact.’ As a matter of fact, ‘ Proximity’ is only 
the gradually lessening extent of the conjunctions of things 
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(i.e., points of space) with which the two are in contact”; and 
‘impact’ is only the coming into contact of two. material and 
corporeal substances ; so that (both these conceptions involv- 
ing the conception of Conjunction), 16 behoves one who does 
not admit of Conjunction to provide an adequate explanation 
of the conceptions of proximity ’ and ‘impact,’ Further, if 
Conjunction were not something different, (a) the feld—water— 
seed would be capable of producing the plant, irrespective 
of their relative positions, and placed anywhere at random, 
apart from one another ;—similarly (5) Fire and Fuel would 
be capable of accomplishing the action of cooking, irrespec- 
tive of their relative position, and ever when placed apart ; as 
the things would be the same [whether apart or together ; 
and if Conjunction is nothing apart from the things them- 
selves, no efficiency could attach to the various things, Field, 
Water and Seed being in contact with one another]! [And 
this is not found to be the case]. he inevitable conclusion 
is that that factor, of which these things stand in need, 
is something different from themselves ; and that is called 
Conjunction. This reasoning may be formulated thns—The 
twosetsofthings—Fiel/, Water, Seedand Fire and Fuel—stand 
in need of something, i in the bringing about of the two effects, 
Plant and. Cuoking,—because they are not found tobe producing 
such effects always,—being just like such causes as the stick 
and the like,——several such causes as stick and the like stand 
in need of such additional agencies as those of Conjunctioaand 
the like, and hence do not always produce such effects as the 
jar, the cloth and the like ;—and as similar is the case with the 
Seed &o, also (which do not always. produce their effects),- — 


eee 


® Before the hand comes into eontact with the Table, there isa large number of 
space-points interveving between the two ; and as the hand gradually comes nearer, 
the number of these points and their conjunctions become less aud Jess ; until they 
are nil, when the hand actually touches the table. 
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these. latter also should be regarded as standing in need of 
additional agencies. | oe 

Our opponent has, in this connection, made the following 
deelaration—* 

“1 he producticn of the effect is without Conjunction, as we 
find in the case of (a) Sound, (b) Magnet and (c) 
| Motion. The meaning of this is as follows— 
‘When Sound produces another sound, it does so without Con- 


P. 222. 


junction ;—when the Magnet attracts a piece of iron, it does 
so without Conjunction ;—when Motion produces conjunctions 
and disjunctions, is does so without Conjunction ;—similar- 
ly other effects may also-be produced without the agency of 
Conjunction.” 

‘his contention cannot be accepted ; as it is clear that 
you have not comprehended the significance of the probans 
that we have put forward; we do not prepound our argu- 
ment in the form—‘ Conjunction exists, because we have the 
production of effects’; what we say is that Field—Water— Seed 
and Fire-Fuel are dependent upon other agencies ; [so that; 

-our probans ia the character of being dependent upan other 
agencies} ; and this reasoning could be fallible (and invalid) | 
only if there were any such Cause as is, at all times, capable, 
independently by itself, of bringing about its effect; as a matter 
of fact however, no one can ever point to such a cause. For 
instance, (taking your own examples), when Sound produces 
another sound, it is dependent, in this, upon its proximity to 
that part of Akasha which is circumscribed by the causes 
productive of that Sound; as Sound is non-pervasive in its 
character (and as such it can produce its effect only in a 
limited space) ;—similarly when the Magnet attracts the piece 
of iron, it is dependent upon the proximity of the substance 
on which it rests (i. e., upon its position in relation to the 
iron); if it were to do the attracting independently by itself, 

* It would be interesting to trace this quotation. But we have not yet been able 


totrace it. Is it frath an old Sankhya work ? 
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then no pieces of iron could ever be at rest ‘a single magnet, 
placed any where on earth, would attract all the irons on the 
earth) ; from which it follows that the Magnet is not entirely 
independent in its operations ;—lastly, when Motion pro- 
duces conjunction, it is dependent upon the proximity and 
forwardness of that in which it subsists ; Motion does not 
produce conjunction either independently, or in a backward 
direction ; if Motion by itself were to produce conjunction, 
then the motion originating in Dévadatta residing in Pandya 
or Mathura would produce conjunction in Yajiiadatta, resid- 
ing in Taksashila ! And certainly no such phenomenon ever 
takes place. Then again, our proposition is not that ‘Con- 
junction is the cause of everything ;’ itis only that ‘ when 
Conjunction brings about its effects, it is dependent upon 
other agencies’. 


“ But this goes against the Sūtra (of f Kanāda)” 

If by this you mean that—“ if Motion in R its effects, 
is held to be dependent upon other agencies, tben this goes 
against the Sūtra of the great Risi (Kanāda) which declares 
that § Motion is without qualities and is the independent cause 
of conjunction and disjunction’ (Vuishesika-sittra, 1-1-17),”— 
then our reply is that there is no contradiction of Kanadas’ | 
Sūtra; you apparently have not understood the meaning of 
the Satra you have quoted ; it is clear that the real sense of 
the Sūtra has not been grasped by you: when it is said that 
‘ Motion is the independent cause of Conjunction and Disjunc- 
tion’, it does not mean that it is independent of even such 
things as its own substratum; all that it means is that it 
does not stand in need of any such agency as would come-in 
after itself, That is to say, when a certain substance is pro- 
duced (in the form of a Diad or Triad), and in 
its turn produces the next product (the Quar- 
tette), in doing so, it stands in need of the conjunction (of the 
molecules) which appears after the coming into existence of 


P. 223, 
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the former substance ;—or when Conjunction produces Quali- 
ties and Motions, it stands in need of such subsequently 
appearing agencies as Faculty, Effort and Destiny ;—or 
when the colour &.; subsisting in the Cause produce the 
colour &c., in the Product, they stand in need of the pros 
duction of the (product) substance itself, inasmuch as this 
product would constitute the necessary substratum ; i. e. the 
substance preduced would be the receptacle or substratum 
of the colour &c., to be produced ;—but the case of Motion 
is not like these ; Motion does not stand in need of any sub- 
sequently appearing agency ; this is what is meant by the 
‘independence ° of Motion spoken of in the Sara (of Kana- 
da) ; it does not mean that Motion does not need the help of 
such things as its own substratum and the like. 

‘In that case Motion comes to be dependent upon otber 
agencies, in the case of Conjunction : that is to say, if by the 
‘independence’ of Motion (as mentioned in the Sdfruw) it be 
simply meant that it does not stand jn need of a subsequently 
appearing agency, then, iu the bringing about of Conjunction, 
Motion would be dependent ; as in thisit would stand in need 
of Disjunction ; as a matter of fact, Motion cannot bring 
about Conjunction except through Disjunction; so that Mo- 
‘tion comes to be’ dependent upon Disjunction; and the 
contradiction of Kanada’s Sūtra remains unexplained.” 

This is not right; as there is doubt; that is to 
say, it is open to doubt whether Conjunction is brought 
about by Motion through the agency of Disjunction, or Dis- 
junction only serves to remove the obstacles to the Conjunc- 
tion; what we say is that when Disjunction appears, it brings 
about the cessation of a previous Conjunction, on the cessation 
of which previous Conjunction, there being no further ob- 
stacle to the coming in of the next Conjunction, this latter 
is brought about by Motion.* A similar instance is provided 
S Die. Feasoniag We thus formolated in the Talpar -ya—Conjunction has for its 
cause the Motion as independent of all else, because it is an effect of Motion ;— 
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by the case of Gravity; Gravity has been deseribed in the 

Shastra (Vaishesika) as the independent canse of Motion ; and 
when the fruit falls off from its stalk, what happens is that 
the Disjunction of the fruit from its stalk having put an end 
to the conjunction of these two, Gravity becomes operative 
and brings about the falling motion. Exactly similar would. 
be the case with Motion also (as bringing about Conjunction) 

Or we may look at the case from another point of view :—As 
regards Conjunction, we find that wheu it brings about a 
new substance (in the shape of the half-piece of Cloth), sub- 

sequent to the destruction of the original common product (the 
entire piece) and the several conjunctions that go to make it 
up,—it is an independent cause ; so that it cannot be said to 
produce the substance through the agency of Disjuuction ;— 
and exactly in the same manner when Motion brings about 
Conjunction, it does not stand in need of Disjunctivn.* 


Further, it has been asserted (by the Opponent) that 
Motion beings about Conjunction without the help of Con- 
junction ”; this also is not right; as ‘snch a statement in- 
volves self-contradiction. To say that ‘there is no Conjunc- 
tion’ and.then to say that’ Motion brings about Conjanc- 
tion ’ is a clear case of salf-contradiction ; for if there is no 
Conjunction, the said assertion can have no meaning. Or, 
the self-contradiction involved may be explain- 
ed in another way: You deny the existence of 
Motion, Disjunction and Conjunction ;and so when you assert 


P. 224, 


like Digjunction. This being proved, all that D:sjunctiou can do is the removal of 
the obstacles to the appearance of tlie Conjunction, | 
Tho Text refers to the case of an entire piece of cloth being torn into two pieces, 
The entire piece is the ‘common product’ of the constituent yarns and their several 
conjunctions ; when the entire piece is torn, there is an end to some of these con- . 
junctions, as also to the original cloth-piece. _ After this destruction there comes into 
existence the new substance in the shape of the Hulf-piece of Cloth; and in the 
bringing about of this the remaiuing Yarn-conjunctions are the cauae, indepeudently 
of anything else. As for the Disjunction, all that it does is to destroy the original 
entire piece and a few of the yarn-conjunctions ; aud it does not, in any way, help 
in the bringing about of the new substance. —Patpar ya. 
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that Motion produces Conjunction, you contradict yourself. 
You may explain that, when you urged the denial of Motion, 
Disjunction and Conjunction, you only referred to the con- 
ception of these as held by other persons,—and as for your- 
self you do not admit such things at all;—but even so you 
do not from escape self-contradiction: How do you compre- 
hend the ‘Conjunction’, ‘Disjunction’ and ‘Motion ’ as 
conceived by other persons? If you apprehend them by 
means of the Instruments of Cognition,—then why should 
you regard them as being ‘held by others’ (and not 
by yourself) ? If on the other. hand, you do not apprehend 
them by means of the Instruments of Cognition, in what 
manner then do you apprehend them? Certainly there can 
be no apprehension except through the Instruments of 
Cognition. + If you donot have any apprehension of these, 
then your assertion—that: ‘ Cognition, Disjunction, and Motion 
areas known to other persons’—becomes nugatory (and 
impossible). F = 
| You might reason thus—“ What we mean is that the Con- 
| junction, Disjunction and Motion, us conceived by you, do not 
exist; and we donot deny these entirely. Ourconception of these 
is as follows :—(a) when the broken substance appears in an- 
other place, we call it a case of ‘ motion’; i.e. when a certain — 
series of momentary entities (as everything is held to be by the 
Bauddha) appears, after a break, at a place other than the one 
occupied by it before, we regard it as a case of ‘ motion ’— 
(5) when two such series goes on withont a break between 
them, we call if a case of ‘Conjunction ° ; ie. when two things 
appear in close juxtapusition to cael other, this close 
juxtaposition i is called.‘ Conjunction ’ a ) and the opposite 
of this ‘Conjunction ’ is * Disjunction ’.’ 


© The Tatparya adds that wrong coguitionsalso are Gee upon the operation 
of the Instruments of Cognition ; even when the shell is mistaken fur silver, the 
operation of the visual organ is there. 

fF You cannot. niake any assertion in regard to things of which you have no 


conception at all. 
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The answer to this we have already provided, when 
we proved the continuous existence of the ‘Tree — 
and our answer is that there is no proof for any such 
theory as you propound; that is tosay,. there is nothing 
to prove that things are only momentary entities. 
Then again, you have to explain the basis of suck 
conceptions as ‘broken’ or ‘intermittent’ and ‘unbroken’ 
or ‘ continuous’ (in connection with your ‘series of momentary 
entities °) ; if you do not accept such additional agencies as 
Conjunction and Disjunction, you should explain what is the 
basis of such ideas as ‘ this is broken’, f this is unbroken (in 
close juxtaposition)’; certainly there can be no diversity in 
the ideas except as due to the diversity in their causes ; as we 
find in the case of colour and such things. Even the mis- 
conceptions or wrong ideas that we have—as when we conceive 
of a stationary thing as ‘moving’, of a non-conjoined thing as 
‘conjoined’, or of a non- -disjomed thing as ‘ disjoined ’,—do not 
appear without some primary conception ;. in fact all miscon- 
ceptions appear as (wrong) replicas ofcertain primary concep- 
tions ;—so that you have to point out the primary conception 
(of which your notions of *bréken’ and ‘unbro-. 
ken’ would be wrong replicas); for no second- 
ary replicas have ever been seen, except when there is a 
primray original ; as we find in the case of the Man and Post, 
that the misconception that it is ‘man’ is possible only when 
the post is there, or the misconception that ‘it isa post’ 
possible caly when the man is there. 

Then again, if Conjunction were not something differ- 
ent,—when we have the notion of a person being ‘ Kundali’ 
(wearing earrings), there must be some positive basis for 
the conception which would be affirmed (in that conception), 
and some negative basis whieh would be denied (in that 
conception). The conception of ‘ Kundalé’ cannot be due 
either to the man, Devadatta himself, or to the ear-ring 
itself ;—and yet you do not admit of any other basis besides 
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these; so that (according to you) in the absence of any other 
basis, the said conception of ‘ Kuadali’ must be derived some- 
how or other, from Devadatta and the Har-rings themselves. 
[And this is not possible]. Hence itis absolutely necessary 
to find some basis, either positive or negative. Now if itisa 
negative thing (that provides the basis), then, inasmuch it 
is arule that what is denied in one place must exist in some 
other place, you have to point out the exact nature of what is 
denied (by the negative thing); and [as the counterpart of 
this denial would be a positive something} it is not possible to 
absolutely deny the existence of Conjunction. Specially as 
it is Conjunction that forms the basis of the notion of ‘herein’: 
whenever this notion of ‘herein’ appears, it never appears with- 
out some sort of relation ; e.g. when we have the notion ‘the 
‘jujube fruit in this tub’, the notion of ‘in this’ is based 
neither upon the jujube alone, nor upon the tub alone ; that 
which forms the basis of the notion is Conjunction (between 
the two). | | 

“ If the notion of fotos were always based upon Conjunc- 
tion, then there would be no absence of restriction (in regard 
to the expression ‘in this’); that is to say, if the notion of 
herein were based entirely upon Conjunction, the term ‘herein’ 
‘or ‘in this’ could not be used ‘in-cases where there is no 
Conjunction ; but we do have such expressions as ‘ there are 
tilaka trees in thts forest, aud Kimshuka trees in that forest’ 
and the like; and firstly, how could these expressions be 
used by persons looking at the forest from a distance, and 
(hence) incapable of perceiving the difference between the two 
kinds of trees P Secondly, there is no — in these 
cases.’ 

There 1 is no force in this contention; as the notion of 
‘herein’ may be based upon both; as a matter as fact, there 
are two kinds of this notion based upon two kinds of basis— 
viz: Conjunction and Absence of Disjunction ; of these two 
kinds, one is primary (direct) and auother secondary (in- 
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direct) ;—that based upon Conjunction is real or primary, and 
that based upon Absence of Disjunction is secondary ;—this 
latter secondary usage followsupon the perception of some sort 
of similarity tothe primary usage; and this does not reject the 
primary usage at all; for if the primary usage were rejected, no- 
secondary usage would be possible ; nor would it be right to 
hold that all usages would be secondary ; ; as we have already 
pointed out that secondary usage al ways depends upon primary 
usage. Then again, as regards the assertion that—‘“ we find 
the expression herein also in a case where there is no Conjune- 
tion; e. g., in the expression, í tee are filaka trees in this 
forest, and kimshuku trees in that ’”,—it should be ascertain- 
ed whether in such cases there is no relation or no Conjunc- 
tion at all. We say that in these cases what is absent is Con- 
junction, and not Relation ; for certainly the Forest is related 
to the Tilaka and other trees. 


“ But, what is this that you call Forest! p 


This is by no means a difficult matter to explain; it has 
already been said that it consists iu pera with a quali- 
fication. * 


6 When two things are placed one above the other, both 
are conceived of as in conjunction ; in this case why do not 
we have, in regard to the upper thing, the notion of ‘ herein’, 
of its being in the other ? Here lerë: are two things, 
and between them there is the same sort of Conjunc- 
tion (as in other cases) ;—for what reason then i is it that the 
notion of herein does not appear i in this case, as it does in 
other cases ?” D 


There is no force in this question ; as it only shows that 
you have not understood our meaning : What we say is that the 
notion of harein does not appear when there is not present 


* Where does this description of the forest occur? It means that. when there 
are many trees, and they have the further qualification of forming a group by them- 
selves, we have.what is called the Forest. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-33 723 


gome such relation as would form the basis of the said notion ; 
and we do not say that whenever there is Conjunction the 
notion of herein must appear, Then again, the notion of 
herein is (in some cases) found to arise from mere Conjune- 
‘tion, regardless of the upper or lower position of the things 
concerned ; and it does not follow that the notion is not pre- 
ceded by (and based upon) Conjunction. 


In connection with this the Parvapaksin has raised the 
following question—“ The notion—‘inherence of this object 
is in this ’—would not be possible; as there would be no re- 
lation in this case (to serve as the basis of the notion of in 
this), That is to say, the notion—‘ the cloth subists in these 
yarns’,—has for its basis the relation of Inherence (between 
the Cloth and the Yarns); but of Inherence itself there can 
be no further relation of Inherence ; so that there should be 
no such notion as ‘Inherence is in this’ (as there is no re- 
lation to serve as the basis of this conception of in this).” | 

We have already answered this objection, ‘What answer 
have you given ?” The answer given by us is that such a 
notion (as ‘ there is inherence in this’) is clearly wrong. “ But 
in what point does Inherence resemble Inherent Sudsta..ces, by 
reason of which ressemblance such a wrong notion is possible 
(in regard to Inherence) P#” 


The resemblance lies in the non-perception of difference ; 
1. e., Just as no difference is perceived between two Inherent 
substances (whole and part, for instance), so also is no differ- 
ence perceived between Inherence and Inberent Substance ; 
and this non-perception of difference forms. the basis of the 
wrong notion cf in this in regard to Inherence, 


cah 


® “& Even this conception is based upoo some resemblance ; in the caso in ques- 
ticn, the view being that the notion ‘ Inherence is in this object ' 3s wrong, in which 
such an idea is expressed in connection with Inherence as is correct only in connec- 
tion wtth inherent substances ;—there should then be some resemblance between 
Iuherence aud Inherent substances, What is that resemblance ?” 
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Then again, there can be no restriction in the form of 
sentences, as each sentence has a distinct character of its 
own. That is to say, because one sentence has a certain 
character, it does not necessarily follow that another sentence 
also should have the same character. For instance, we have 
one sentence in the form, € rājñah purusah gachchhati’, (‘the 
King’s man is going’), where there are three terms, and each 
term is essential,—inasmuch as the denotation of every one 
of the three is necessary to make up the meaniug of the sen- 
tence ;—but we have another sentence in the form, ‘udakasya 
bhavo bhavati’ (‘the presence of water is’); and because 
this also is as much a sentence as the former, it does not 
necessarily follow that here also every one of the three words 
is essential, and serves a distinctly useful purpose in the sen- 
tence. Because what, after all, in the real meaning 
of the sentence, ugakasya bhavo bhavoti’ ? The 
words ‘ udakasya bhivo bhavafi’ ‘ the presence of Water is’ 
mean exactly what could be expressed by the words ‘ udukam 
bhavati’ (‘the water is’). Similarly with other sentences : 
when it is said, ‘kundé badaranam vrittih’ (‘existence of 
Jujubes in the tub ’)—where the idea of the Jujubes follows 
after the evistence has been indicated by the word ‘ vriltih’— 
it means exactly the same as the sentence ‘ Kun#é badarani 
vartanté’ (‘the Jujubes are in the tub’) ;—similarly when 
one says—‘ dravyé dravyusya samavayah (the inherence of 
substance in a substance’)—it means exactly the same as the 
words ‘ dravyé dravyam varfafé’ (‘the substance subsists in 
the substance’). Thus you see that it was without under- 
standing the real meaning of the sentence that you made the 
assertion that—‘ the notion the inherence of this object being in 
this would not be possible, as there would be no relation in 
this case.’ 


Var. P. 227, 


From all this we conclude that Conjunction is | something 
different ; and inasmuch as there is evidence for this, it 
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will not be right to hold that the conception of the < Cloth ’ 
proceeds fromthe Yarns themselves as arranged in-a partic- 
ular disposition. 


(2) Other people [propound anether argument in support 
of the view that the Composite is non-different from the 
Components, and they] explain the term ‘ arthantaranava- 
yavatvat’’ (which forms the text of the first argument) to 
mean avayavayavibhivoat—* because the two are Composite 
and Component {they must be non-different].” 

But from where do these people get at the arim as 
they put it ? Certainly no such meaning is obtained from the 
expression ‘arthdntaranava yavatoat.’ 

“The argument is implied by the form of the Reaffirma- 
tion ; that is, because the Reaffirmation is in the form—‘ the 
Yarns are the components and the Cloth is the Composite ’— 
at follows that the intended reason is ‘ avaydvayavibhavat ’, 
“ because the two are composite and component.” | 

It may be true that such is the Reason implied; but 
even so itis a ‘contradictory’ Reason. The Yarns are not 
the ‘component and composite’ of themselves ; nor is the 
Cloth the ‘component aud composite’ of itself. “Why so?” 
For the simple reason that the ‘component’ and ‘ composite’ 
are relative terms ; 1. e, the term ‘component’ and also the 
term ‘composite’ are relative ; so that if either of the two 
relatives is rejected (as the ‘composite’ is rejected by the 
Parvapaksin), it should be impossible to use its relative 
term. Hence what has been put forward here cannot be the 
meaning of the aphoristic utterance ( arthdntaranavayavate 
wat). | 
[Tke Parvapaksin cites the example of the use of another 
couple of relative terms, in refutation of what has been just 
urged by the Siddhantin]—“ But we find the relative terms 
‘whole’ and ‘ part’ used in connection with things that are 
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not different; e g., we meet with sueh expressions as. 
“the part of Akasha ` (where what is spoken of as the part is 
not different from the Akasha itself].” 

This contention will not stand; as wo have answered it, 
We have already given oar reply to this argument,—that 
what is meant by the word ‘part’ (pradé@sha) is diferent 
from what is meant by the word ‘ component’ (avayava)e 


“ What is meant by component ?” 


‘Component’ is the name of a particular kind of cause 
(the constituent cause), while part is the name of the recept- 
acle,—called ‘ pra@ésha’ because the whole is. indicated a as 
contained in it (pradishyaté asmin). © 


© Bat Akasha i is never indicated as contained in ne 
nor has Akāsha any kind of cause; so that when used in 
connection with Akāsha, neither the sense of cause, nor that 
of receptacle will be compatible.” 


In connection with the Akasha, the use of the word ‘part’ 
should be explained as due to its similarity to such things as 
have parts. 


“ What is the similarity of Akasha to things having 
parta ? ” 


The similarity, consists in the fact of the Conjunction of 
Akasha being as non-pervasive (not extending over the 


whole of it) as that of things having peels: This we shall 
explain later on. . 


(8) [The third argument in support of the non-difference 
“of the Composite from the Components is as follows]—“ Be- 
cause they are parts of it. Thatis to say, the fact that they — 
form its = is another reason to proving that the Com- 
by the word component ia as different from the pee, as the part is different 


from the whule? But this interpretation would miss the whole point of the rea- 
goning. o ‘ a w 
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posite is not different from the Components. What is meant 
by this is that the following argument proves our desired con- 
clusion :— The Yarns, are not different things from the Cloth, 
—because of being called its parts;—those that are called the 
parts of a thing form the very essence of that 'thing,—as for 
instance, the parts of Akasha;—the Yarns, are actually called. 
pafts of the Cloth;—therefore the Yarns form the very 
essence of the Cloth.” | 
Our answer to this is that as before in tbis reasoning also 
asit stands, the Probans is defective. Because, in the first 
place, the character of being a part of it is such as is found 
neither in any different thing (Vipaksa) nor in any non-difer- 
ent thing (Sapaksa)* So that the Probans becomes ‘ too 
| specific *,—Secondly, if the term‘ part’, ‘pradésha ° is sy- 
nonymous with ‘cause’, the Probans becomes ° contradictory ’ 
(proving a contrary conclusion). ¢—Thirdly, as a amatter of 
fact, the being called ifs part can have no connection with the 
' yarns ° (the Subject of your inference); so that your probans 
becomes ‘Unknown’ (Impossible) also. }— Fourthly, the 
Instance that. you have cited—‘the part of Akasha’—this 
again is impossible ; because all that is meant by the phrase 
‘ part of Akadsha” is that the Conjunction of Akāsha is non- 
pervading in its character ; and certainly the non-pervading 
-character of its conjunction does not constitute the essence of 
the Akasha (which is what the instance is meant to corrobor- 
ate) ; so that the Instance also turns to be an impossible one, 


(4) [The fourth reason in support the PirvapaksaJ— 
“The Composite cannot be a different thing from the Compo» 


s W hen two things are really identical, one is not called the part of the other. 

+ Ju this case, when the Yarue are called the ‘ parts’ of the Cloth, it meens that 
they are its cause ; and the Product must be different from i*a-Cause. 

t The interence has been stated in the form Aaa; Weld 7 watra ae ai | 
ufaqazaig ; ; now the pronoun @@ in the last clause must refer to the FAA: of the 
preceding clause, that being the principal noun there ; and certainly the yarns are 
not called the parts of the yarne ; so that the AFAA : not being argaewequenrayg, 
the Probans turns out to be an impossible one, 
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nents, because no substance can be produced out of a` 
totally different substance. As a matter of fact, no substance 
has ever been found to be produced out of totally different 
substances,—e. g., the man is not produced out of the Cow, 
the Elephant and the Horse ;—the Cloth however te produc- 
ed out of the Yarns ;—therefore the Cloth is not different 
from the Yarns.” 

Here also, the Probans i 18 Padia; as in the preceding 
‘argument. The Probans, as imphed by the Reaffirmation 
(in the above statement of the argument), is ‘ fébhydstatpal-. 
téh,’ < because of production from those ;—and in the first place 
such a Probans is ‘too specific’, being precluded from (absente 
in) different as well as non-different things. —Secondly the Pro- 
bans is ‘contradictory’, because it is found that the Cloth is ac- 
tually produced from the Loom &c., which are totally different 
things.—Thirdly, inasmuch as Cloth has been made the Subject, 
the Probans is also meaningless ; as the Cloth is not produced 
from the Cloth*; if (to escape from this difficulty) the pronoun 
‘taf (in fébhyahk) be made to refer to the Yurns,—and certainly 
Cloth is produced from the Yarns,—even so the 
Probans becomes ‘contradictory’ (proving a con- 
clusion contrary to your proposition), as the Yarns themselves 
are not produced from the Yarns [and this is what it would 
cone toif the yarns were this same as the cloth; 30 that, inas- 


Var. P 229. 


much as this is not possible the Probans ‘because it is produced 
from Yarns’ mast be taken to prove that the Cloth is some- 
thing different from the Yarns ; and this is contrary to the 
a ane of the Parvapaksin]. | 


(5) [Phe fifth argument of the Pirvapaksin)—* The 
Composite is not other than the Components, because it is 
* The proposition being inthe form a q€: a#gva ; wateaca, if the Probans 


be stated in the form aeaceger a: the pronoun @@ in this last term must refer to Te: 


of the preceding sentence; so that the meaning of the Probans would be Wa: were: 
UERJ; and this would be absurd. 
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only the components of a totally different composite that 
are different from a eertain composite; that is to say, as a 
matter of fact we find that in the world things that are different 
from one composite are such as are the components of 
another composite; e. g. the wheels, are the components 
of the chariot, and they are different from the Cloth 
(which is other than the Chariot); so that if the Yarns 
were different from the Cloth, they also should be the com- 
ponents of something other than the Cloth ;—as a matter of 
fact however they are not found to be the components of any- 
thing other than the Cloth ;—therefore the Yarns are not 
different from the Cloth.” 

As you put the argument, your Probans is astactive and 
also open to the charge of being ‘ too specific.” The Probans 
intended by you must be in the form ‘ fagvyaflirékéna 
anydnavayavalvat, ‘because they (the Yarns) are not the — 
components of any thing other than that (Cloth)’;—and as 
the Yarns cannot be their own components, this Probans turns 
out to be ‘ contradictory’ (proving a conclusion contrary to 
your proposition) * ;—further as you deny the composite being 
any thing different from the components, you canuot have any 
such proposition as ‘the component is the composite’ [and 
this must be the form of the proposition, when you assort 
that the component is the same asthe composite].t Then 
again, you have made the following assertion‘ Those com- 
ponents that are different from the Composite are always the 
components of some other Composite, e.g, the wheels of the 
chariot (are different from the Cloth}. But this involves a 
_self-contradiction on your part, in both ways: that is, (a) when 
you say ‘ the wheels are the components of the chariot’, you 
Æ The yarns are hot the components of anything different, from the cloth ; this 
means that the thing of which the yarns are not the components must be different 
from the cloth ;—now as the yarns cannot be the components of the yarns themselves, 
the yarns must be different from the Cloth ! 

t Such an assertion would be as meaningless as the statement—‘ the cloth is cloth’ | 


‘paich patak > 
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admit thereby the fact of the Components being different from 
the Composite [for the wheels are certainly different from 
the chariot] ; (b) while if you do not admit this difference, 
what is the meaning of the sentence ‘ the wheels are the com- 
ponents of the chariot’? For the wheel etc., that are generally 
regarded as the components of the chariot, come to be rejected 
as such by you when you deny the Components being different 
from the Composite ;.so that these cease to be the ‘components ’ 
of either the Chartot or of anything else; so that the very 
ground has been cut off from under the use of such terms as 

‘component’ and ‘composite.’ ! For these reasons your 
Probans cannot be accepted as valid. 


(6) [The sixth argumentin support of the Parvapakgin] 
—“ The Composite is not other than tle Components, because 
there is no connection* with the place of production of a distinct 
substance ;—i.e. in the case of things admitted by both parties 
to be different, it is found that whenever one is produced, it 
is produced in a place different from that occupied by the 
other ; e.g. the Cow is produced i in a place different from that 
occupied by the Horse; when however the Cloth is produced 
it is not-produced in a place other than that occupied by the 
Yarns;—therefore the Cloth is not different from the Yarns.” 
Here also the Probans, as before, is (a) defective and (b) 
‘too specific’ ; (e) the Probans, in simple language, being 
““faddésholpaltéh”, “because it is produced in the place 
occupied by that (component)”, it is clearly ‘contradictory’ 
(proving a contrary conclusion), as the Yarn itself is not 
produced in the place occupied (previously) by itself [so that 
by your reasoning the Yarn should be different from itself] ;— 
and (d) inasmuch as you deny auy such substance as the 
Cloth, there can be no ‘ prodaction’. of it; if such a thing as 


AS STEN AKERA SIEGE ERED LTE ya maS AE A ES TTT SCY EY UOT NN VT ARORA tay a STR a, ae eE SPAS 


yee Vyar achchhéda” means abeence of arac hchhéda or connection ; this is clear from 
what follows. The Tatparya passage therefurein this connection should be read as 
geieutreafatarraeker WVR: ; though the printed text reads Sras? 
ENTR: 
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the Cloth is not produced from the Yarns, what is the meaning 
of the word ‘production’ (in your argument)? The pro- 
duction cannot be that of the Yarn (which is already there), 
and there is no such thing as the Cloth. And certainly, when 
you use the term—‘ because there is no connection with the 
Var. P. 939, Place of production ’—it behoves you to explain 
the meaning of the word ‘ production’ ; and when 
you come to consider the signification of this word, you will find 
that what it signifies is the unprecedented birth of things as 
qualified by individuality and other such distinctive properties ; 
and this certainly goes against your view of things.* | 


(7). (The serenth argument in support of the Parvapaksa] 
—‘* The Composite is not different. from the Components,— 
because what ts found to be different from a certain set 
of Components is only such a thing as is composed ot a 
different set of components; that is to say, asa matter of 
fact we find that what is distinctly different from a certain 
set of components is a thing composed of a totally different 
set of components; e.g. the wheels etc. differ from the 
jar; where the jar is composed of a set of components entirely 
different from wheels etc., (which are the components of the 
chariot), and is, as such, different from those wheels etc;— 
the Cloth, on the other hand, is not composed of components 
other than the Yarns ; hence it cannot be different from the 
Yarns.” f | 

Here also the Probans, as before, is defective and ‘too speci- 
fic’; and further, when you speak of ‘the composite composed 
of other components,’ you admit this Composite as something 
different from the Components; otherwise the expression 


e If ‘ productiou "is such birth as did nol exist before, theu when you speak of the 
t production of cloth out of the yarns ’, you admit that the cloth is something that did 
not already exist before,—-at least in the form in which it appears when it comes to 
be called ‘cloth’, qualitied by its own several distinctive properties, 

+ lt will be noticed that this argument is the same as argument (5),—but stated 


conversely. 
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is meaningless ; for if you do not admit the Composite as 
something different from the Components, what is the mean- 
ing of the phrase— the Composite composed of other Com- 
ponents ’ ? If the ‘ Composite’ is denied, no meaning can be 
assigned to this phrase. 


(8) If the fact of the Cloth not being a composite com- 
posed of components other than the yarns, were put forward as 
the probans (in proof of the non-difference of the Composite 
from its Components),—this also will be open to the same 
objections as stated above. 7 7 


(9.) (The ninth argument put up by the Paérvapakgin |— 
‘The Composite is not different from the Components, he- 
cause only that thing can be regarded as different from a cer- 
tain thing which is found, daring the existence of this other 
thing, to be the producer of something other than this latter, That 
is to say, as a matter of fact, it is found that when one thing - 
brings into existence something totally different from a 
(third) thing; and this latter is existing at the time,—it is 
regarded as different from this latter; e. J., the yarns are 
different from the mat ;—and it is found that while the mat is 
extant, the yarns bring into existence the Cloth, which 
is something totally different from the Mat; and on thig ac- 
count the Yurns are different from the Mat ;—as regards the 
Cloth however, it is found that ‘while the Cloth is extant, 
the Yarns do not bring into existence anything different 
from the Cloth ; for this reason they must be regarded as 
not-different from the Cloth,” 


- In this argument, the form of the intended Probans is 
‘t Salyanyakaranat ’, ‘ because while one thing is extant, there 
iS production of another thing ’,—and this also, as before, 
is ‘ too specific °? and defective: You say that ‘ while the 
Mat is extant the Yarns produce the Cloth’, and yet you say 
that the ‘Cloth ’ is not different from the ‘ yarns ’,—this is 
self-nugatory ; for certainly the yarns do not produce them- 
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selves ! So that if the Cloth also were not-different from the 
Yarns, these could not produce the Cloth either ; and thus 
there would be nothing that could be the object of the ‘ pro» 
duction ’:. The Yarns do not produce themselves,—and they 
do not produce anything different from themselves,—so that 
the very object of ‘ production ’ disappears ! 

(10) {The tenth argument of the Purvapakga]—* The 
Composite is not difierent from the Compo- 
nents,—because only that Composite 1s different 
from certain things which is produced by causes other than the 
— Conjunction of those things ; that is to say, as a matter of fact 
we find that when one thing differs from another thing, it 

is such as is produced independently of the conjunction of 
that thing : e. g the Mat is produced independently of the 
Conjunction of the Yurns ;—the Cloth however is never pro- 
duced independently of the Conjunction of the Yarns,—there- 
fore the Ciolh cannot be different from the Yarns.” 
In this argument, the form of the Probans would be— 
tantusamyogébhyastadulpatt2h , ‘ because it is produced from 
the conjunction of the yarns ’;*—and this Probans also’ is 
* too specific’ and * defective ’, as before, When you speak of 
tlie’ production of the Cloth from the Conjunction of the 
Yarns ', you admit that the Cloth and the Conjunctions are 
different from the Yarns ; for if you do not admit this, the 
assertion —‘ because it is produced from the Conjunctions 
of the Yarns ’—becomes meaningless.t 

(11) [The eleventh argument of the P&rvapaksa]—* The 

Composite is not different from the Components, because (if 
it were so) it would be without qualities, in view of the fact 
that the qualities of a substance cannot be the cause of the 


P. 231, 


° Both editions read ‘ fae: ? “But from the analogy of previous replies the 


ablative forin ‘FTW: ? appears to be more suitable ; specially as we have this 
ablative form in ]. 6, below. 

t This last sentence from eerie to QU? is not found i in the Benares edition 
an apparent omission. 
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qualities of a different substance ; that is to say: asa matter 
of fact, we find that the qualities of any particular thing are 
not produced from the qualities of another thing totally 
different from the former,—e. g., the qualities of the Horse 
are not produced from the qualities of the Cow ;—in the case 
of the Cloth however we find that the qualities of the Cloth are 
produced from thé qualities of the Yarns ;—therefore the 
Cloth cannot be different from the Yarns {For if it were some- 
thing different, then as it could not have any qualities pro- 
duced by the qualities of the Yarns, it would not have an y 
qualities at all],” 


Herein you propound something most uureasovable. 
“ What is there unreasonable in our argument ?” Well, you 
admit the production of the qualities. of the Cloth from the 
qualities ‘of the Yarns, and yet you assert that the Cloth is 
not different from the Yarns {and this is most unreasonable]. 
Then again, as the q&alities of the Yarn cannot be produced 
from the qualifies of the Yarns themselves, when you put for- 
ward the Probans that ‘the qualities of the Cloth are pro- 
duced from the qualities of the Yarns ', it clearly becomes a 
‘contradictory ’ Prebans [for the Cloth being the same as 
the Yarns, the production of the qualities of the former from 
those of the latter would be as impossible as the production 
of the qualities of the Yarnsfrom.the qualities of the Yarns 

themselves]. 


(12) [The twelfth argument of the Pūrvapakşa]—“' The 
Composite is not different from the Components, as other- 
wise it would be not-perceptible. If the Composite were some- 
thing different from the Components, it would subsist in the 
perceptible ( whole ) and the imperceptible ( Component 
atoms); and as such it would itself be imperceptible ; just 
a8 the Conjunction of the Mother and the Womb is imper- 
ceptible, subsisting as it does in the perceptible (mother) and 
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the imperceptible (Womb) ;—as a matter of fact however, the 
- Composite is perceptible ;—therefore it cannot be something 
different from the Components,” | | 


(A) When you urge the perceptibility of the Composite 
as the Probans to prove that it is not different from the 
Components, your Probansis distinctly ‘contradictory.’ [For, 
the fact of the Composite being perceptible while the Com- 
ponents are imperceptible, should prove that the two are 
different]. Further, when the conjunction of the mother 
and womb is uot perceived, is this imperceptibility due to 
the conjunction being produced from one perceptible 
and another imperceptible thing Por is itdue to the Conjunc- 
tion subsisting in one perceptible and another imperceptible 
thing ? If it is the former, then the small suow-ball formed 
by the contact of the small snow-particles with the summits 
of ‘the Himalaya should be imperceptible ; as of the two 
things (the mountain and the smaller snow-particles) from 
which it is produced, only one (the mountain) is perceptible, 
the other (smaller snow-particles) being imperceptible.* If, 
on the other hand, you accept the second alternative, then 
Bhiaoa, ‘ Being’, should be imperceptible ; ag it is something 
that subsists in perceptible and imperceptible things [the 
character of ‘ Being’, subsisting in all enltties, perceptible 
and imperceptible alike], t Your view isnot stated in the 


CoE 


° The Tétparya explains that the word WATY in the text does not stand 
literally for the təm ; as the atom is not productive of anything larger than the 
Diad ( which js also aporo bla ; so what the term maaus is only smali particles of 
snow, What is meantis the soo-ball, whichis a composite formed by the conjunc- 
tion (combination) of the mountain-top and the stall snow-particles. Now if the, 
contention of the Pūrvapakgin were right, this snow-ball should not be perceptible. 

t The Opponent might argue that—“* What we mean is that just as Conjunction 
which depends for its recognition upon the recognition of the two conjuucts, becomes 
imperceptible if one of the conjuncts is imperceptible,—in the same ‘manner, when 
the components are imperceptible, the composite should be imperceptible.” In 
anticipation of this the Siddhd@atin says that your view has not been stated’ in this 
form. But even if the view were stated in this form,—adds the Té{parya—it would 
not beright ; asin the case of Conjunction, itis only right that it should be impercep- 
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form that—‘ the Components being tmperceptible, the Com- 
posite should be imperceptible.” [Evenif it were so stated] 
we have already explained this matter. “ What has 
been explained ?” It has been explained 
that the Composite is percetved along with 
thone of its Components with which the observer’s sense- 
organ is in contact, and it is not perceived along with 
those with which the sense-organ is notin contact; but this 
doea not constitute a difference (Bhaisya, P. 79, ll. 5-6). 
Then again, for one who declares that ‘the Composite should 
be imperceptible because its Components are imperceptible ’, 
all things would be imperceptible; as of no object are the 
central (inner) and back parts ever perceived. So that 
(according to this view) there would be not a psi object 
left for Perception. 

(B) Then again, when yeu urge the fact of being 
perceptible as the Probgns, you thereby admit that the 
Composite is something different from the Components ; 
because atoms (which are the components of all things) 
are beyond the reach of the sense-organs ; and certainly they 
are never perceived.  “ But atoms are not beyond the reach 
of the sense-organs, for the simple reason that being endow- 
ed with Colour &c., they cannot be beyond the reach of the 
senses; as a matter of fact we do not find anything to be 
super-sensuous which is endowed with Colour &c.; on the 
contrary, we have found several such things as the jar and 
like which, being endowed with Colour &c., are perceptible 
by the sense-organs. ” What do you mean, we ask, by the 
assertion that “atomsare within reach of the senses”? Do 
you mean—(a) that they are perceptible by the ‘ instrumen- 


Var: P. 232. 


tible when the conjuncts are- imperceptible, as its recognition is dependent upon the 
recognition of the vonjuncts ;—but this cannot be true of the composite ; as the 
recognition of the Composite isnot dependent upon the recognition of the components ; 
for instance, the Triad is quite perceptible, even though its component atoms and 
diads are not perceptible; and we can see the forest or the Elephant from a distance, 
even though we canuot.see their component trees or lintbs, 
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tality of the sense-organs ?—or (b) that they are related to 
the sense-organs P “ What do you mean by this?” (a) 
Well, if by saying that atoms are within reach of the senses 
you mean that they are perceptible by the imstrumentality 
of the sense-organs,—then that is not right; for it is 
not possible that the sense-organs should render cognisable 
one Kind of things (the subtle atoms) for one set of people 
(the Pirvapaksin, Sazkhya), and another kind of things 
(the non-atomic gross articles only) for another set (the Naiya- 
yika); as the operation of the sense-organs 1s of only one 
uniform kind in all cases;—so that if. Atoms are percep- 
tible to you, they should be so to us also [and this they 
are not, as we know from experience}. (b) Jf, ou the other 
hand, by saying that atoms are within the reach of the 
sense-organs you mean that they are related to the sense- 
organs,—then we have no objection to that; for certainly 
it is not true that Atoms are not related to the sense-organs. 
The fact of the matter is that even though related to the 
sense-organs, Atoms are not perceived, on account of the 
absence in them of that magnitude or volume (which is 
necessary for perception). “But how do you know that 
like Colour &e., the presence of Magnitude also is a necessary 
condition of perceptibility ? ” We learn this from the 
simple fact that the presence and absence of the one is in accor- 
dance with the presence and absence of the other ; that is to 
say, as a matter of fact we find that there is perception only 
when there is Magnitude, and when there are Colour &c., 
and there is no perception, when Magnitude is absent and when 
Colour &c. are absent; and from this it is clear that both 
constitute the cause of perception. Against this the 
Opponent has urged the case of the touci of light; the 
sense of the argument being as follows—‘‘as a matter of 
fact it is found that there is perception when there is touch 
of light, and there is no perception when the touch of light 
is absent,—and yet the touch of light is not regarded as the 
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canse of the Perception of things, to the same extent as Colour 
&c. are regarded.” But the instance cited is not univers- 
ee ae ally true; that is to say, the said Teuch cannot 
7 be regarded as the cause of Perception, as it is not 
found to be present in all cases of Perception ; while there is | 
not asingle case of Perception where Colour and Magnitude 
are not present; so thatit is these two, Colour and Magnitude, 
that are regarded as the cause of Perception. This is what 
has been declared by the author of the Safra (Kanāda) 
in the following two Sutras—* ‘Ihere is not percep- 
tion of the Atom because it is a substance not composed 
of substances (being itself the ultimate component)’ 
[which shows that Magnitude is necessary for perception],— 
and again ‘ there is no perception of. the two, because the 
effect of Colour is absent’ (Vuishésika-§titra, 4-1-7) ; 
in this latter Sūtra the term ‘ effect of colour’ stands for 
the inherence of Colour. “But Tangidilityt is certainly 
inseparable from perceptibility, just as Colour and Magnitude 
are ; under the circumstances it should be explained why 
Tangibility is not regarded as a cause of Perception {and the 
case of the Touch of Light would be analogous to that of Tangi- 
bilityt}.” It is indeed with careful thought that you assert that 
the case of Touch of Light would be analogous to that of Tangi- 
bility, As it has been ascertained by proofs that Tangibility 


® The Furtika apparenily quotes two of Kanaéda’s Sgtras here. But though the 
latter Sittra we find as 4-1-7, the former is not traceable. Vaishe. Sā. 4-1-6 says— 
‘ there is perception when the thing has magnitude, being composed of several come 
ponent substances, and it has colour’; and in explaining this the Upaskdra adds, 
apparently by way of illustration, —‘ the atom isnot perceptible becanse it has no 
magnitude.’ From this explanation it is clear that there was no Sūtra mentioning the 
case of the Atom. It is possible that the former quotation is only a paraphrase of 
4-1-6, the paraphrase being preferred as being more pertinent to the discussion than the 
sere statement in the Sétra (4-176), itself, 


t Having failed in regard to the ‘ touch a light’, the Opponent brings up the 
case of Tangibility. : 

t That such didlos as meant to be urged by the Opponent is clear from the 
auswer that follows. 
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is not the cause (necessary condition) of Perceptibility ; and 
it is for this very reason [urged by ycu, that the ase of 
‘Touch of Light’ is analogous to that of ' Tangibility `] that 
we hold that ‘ Touch of Light’ is not a cause (of Perceptibi- 
lity). “ But there is no proof to show that it is nota 
cause,’ What do you mean by this ? When you say that 
‘ the case of T'ouch of Light is analogous to that of Tangibi- 
lity’, and you are shown that Tangibility is not the invari- 
able concomitant of Perceptibiltty,—this clearly puts an end 
to the idea of ‘ Touch of Light’ being the cause of Percepti- 
bility. Further, when your Opponent brings home to you 
certain facts as to one thing (Magnitude) being the cause of 
another (Perceptibility),—if yon do not seek to refute this 
by pointing out anether instance proving the absence of 
concomitance between the two [and simply put forward 
the case of something else, ‘Touch of Light’, for instance, 
as a possible cause of the same effect ], your answer is in- 
congruous, andas such no answer at all.» © Further, you 
have argued thus—“ The conjunction of supersensuous 
things is super-sensuous ; e. g, we have seen that the con: 
tact of Mind and Soul, both of which are super-sensuous, is 
supersensnous ; so that if the Atoms were super-sensuous, 
their products also would be so [the product of atoms 
consisting of atom-contacts only}; but as a matter of 
fact the products of atoms are found to be perceptible 
by the senses, from which it follows that the Atoms also 
are perceptible by the senses.” Well, in this assertion 


° The translaticn adopts the reading of the Bib. Ind. edition..The Benares edition 


reads BWA nfa ngali’? for antar gate swat. The former may be rendered as follows 
—‘ You seek to answer that by means of an argument entirely different from the show- 
ing of the fact that there is no concomitance. between what has been put forward as 
canre and effect ; and this is the only way in which the assertion canbe met. So that 
this answer of yours is no answer at all’. The reading of the Benares edition can 
be made to yield even this sense only with difficulty, Tt is true that the other read. 
ing also does not qute admit of the construction put upon it ; but it is more amen- 
able to sense. 
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of yours—‘ the conjuction of super-sensuous things is super- 
sensuous '—what you state is a mere example; and as such 
it is defective asa Reason, ‘{he following reasoning may 
be some how deduced from your assertion—* Such manifest- 
ed entities as the Primary Substances cannot be tha product 
of super-sensuous causes,—because they are perceptible, like 
the Jar,—the Jar ig perceptible and is found to be the 
product of perceptible causes,—so also are the Primary Sub- 
stances perceptible,—therefore these also should be the pro- 
duct of perceptible causes.” — But this reasoning, being con- 
trary to wellascertained facts of perception, is clearly 
‘ contradictory’;—being just like the reasoning ‘ Fire is not- 
hot, because it is a product * 1. | | 
Some people deseribe the Atom as the ‘ruti’, the 
Particle (the three-atom Molecule) seen through window — 
crevices. This however is not right; as the said 
Molecule is capable of disintegration: As a matter of 
fact the Atom is that which cannot undergo 
any further disintegration, while the ‘three- 
atomed Molecule’ is quite liable to disintegration $ ‘ How 


P. 244. 


°” As a matter of fact we never do perceive the root-cause—Atom—of the 

Primary Substances ; just as we never feel Fire tobe not-hot! But the Tätparya 
explains as follows—The Opponent’s conclusion implies that he has the perception of 
subtle things ; and yet there is negation of such perception in the case of the sub- 
tle thing, Soul, which is not perceptible, either according to the Pairvapaksa or ac- 
cording to the Siddhanta ; and this fact—the negation of Soul’s perceptibility—is 
opposed to the opponent’s conclusion.’ Now the Cognition of Negation, according 
to the Naiyayika, is a kind Perception ; so that in running counter to the cognition 
of the negation of Sodl’s perceptibility, the Opponent’s conclusion is clearly contrary 
to a fact of Perception. 

t+ This view, which, according tothe Mydyakosha, is held by the. modern Nalya - 
yika and the Mimamsaka, is as follows :—“ according to the Naiyayika, the Triad is 
perceptible, and is itself composed of perceptible components ;—now it isthis Triad 
which we call ‘ atom’, as there is no proof for postulating any components of the 
Triad ; hence it is not right to say that the Atom is supersensuous (imperceptible). 

t Truti ‘ is a peculiar word; in Gautama’s Sūtra 4-2-17, the ‘Atom’ is described 
as being ‘ beyond the Truti,’ where Vishvanatha explains the term ‘ truéi’, as stand- 
ing for the ‘ three-atom molecule.’ The Shrimadbhagavata says that ‘ Truti is that 
time which is taken up by three Triads.’ | 
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do you know that it is disintegrated ?’* Wo infer it from 
the fact that, while being a substance, it is perceived by our 
external organs of perception,—just like the Jar. Other. 
wise (if the Triad were not capable of disintegration) why 
should the Atom have been described as ‘ not capable of dis- 
integration’? ? Further, inasmuch as the Triad is not eternal, 
it cannot be regarded as the ‘ Atom’, (which is eternal).t 
And we infer the non eternality of the Triad from the fact 
that, while capable of being analysed into Communities and 
Individualities, itis perceptible by our external organs of 
perception. For these reasons Atoms must be regarded as 
supersensuous. And inasmuch as Atoms (which are the 
ultimate components of all things) are supersensuous, what 
is perceptible (i. e., the Composite Substance) must be some- 
thing different. So that your Probans—because it is percep- 
tible, (the Composite must be not-different from the Com- 
ponents) ’—is clearly ‘ contradictory’ (proving the difference, 
and not non-difference, of the Composite). 


Other philosophers again have held the view that, inasmuch 
as whenever production or destruction occurs, it occurs to the 
aggregated thing, there ts no such thing as the disintegrated 
‘atom’ [and what is called an ‘atom’ is only an ‘aggregate 
of Colour’ &c.] ; they argue that ‘ Atom’ is the name given 

. tothe disintegrated particle,—while as a matter of fact, when- 
ever there is production ‘or destruction, it pertains to an 


* The mere fact of its becoming invisible when smashed by the fiuger-tips,— 
which the Siddkantin might urge as proving the disintegration of the Triad—would 
be possible also if the Triad were subtle and Ba he daa this is what the ques- 
tioner means. | | 

—Tatparya. 

tIf there were no limit to the disintegration of siege: all things would have to be 
regarded as containing endless particles ; 80 that the number of component particles ina 
mountain would be the same as those in a grain of corn. Hence the root-cause of the 
Primary Substances must be regarded as the altiuate particle, not capable of further 
disintegration ;—and that which cannot be broken up into further component parts, 


can not be liable to destruction ;—so that the Atom must be eternal. 
| —Tatpdrya. 


Downloaded from https://www.holybooks.com 


742 THE NYAYA-SUTRAS OF GAUTAMA 


aggregated substance ;—hence there are no zuch things as 
the disintegrated atoms. x 


This view also can not be maintained; because the 
exact signification of the term ‘aggregated’ has not 
been explained; when you asserb that ‘there are no 
such things as the ‘disintegrated atoms’, it behoves you 
to explain the meaning of the term ‘ aggregated.’ As a mat- 
ter of fact, the name ‘ aggregate ° is applied to a combination 
(conjoined existence) of several such things as are not relat- 
ed to one another as eauses and effects [/. e., such as do not 
form the constituent part of one another] ;—so thatif you 
deny the ‘disintegrated ’ (Atom), there will be no basis for 
admitting the ‘aggregated substance’; as the latter is always 
dependent upon those things that combine to form the ‘ aggre- 
gate’; ie., every ‘aggregate’ is dependent upon the combining 
members ; and there can be no such members if the ‘ disinte- 
gratel’ substance is entirely devied [For at the root of every 
aggregate there should be a disintegrated factor}. Thus then, 
the assertion that ‘the disintegrated Atom does not exist ’ 
involves a contradiction, and as such is absolutely nugatory ; 
being exactly like the (absurd idea of) reiecting the one and 
admitting the many ;—that is to say, just as some foolish 
person might deny one thiug and admit many things, so also 
becomes the case of our Opponent. 

(3) |The thirteenth argument of the Parvapaksaj}— For 
the following reason also the Composite is not different from 
the Components :—beeause of the absence of conjunction and 
non-provimiiy ; as a matter of fact, when one thing is different 
from another, there is (sometimes) conjunction between the 
two, and also (at times) non-proximity ; e. Y. in the case of 
the Cow and the Horse ; in the case of the Yarns and the 
Cloth however we find that there is no conjunction between 


* Every phenomenon being explained on the basis of aggregated substanees, why 
postulate the disiutegrated Atom at all ? 
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them ; nor is there non-proximity between them ;—there- 
fore the Cloth cannot be different from the Yarns.’’* _ 

In this reasoning you make the Composite your Subject 
(Minor Term), while your Probans,—‘ absence of conjunction 
and disjunction ’—is such as pertains to Conjunction and Dis- 
junction (and not to the Subject, the ‘Composite ’) ;—where- - 
fore it can have no connection with your, Proposition.t If (in 
order to escape from this difficulty)1t be held that whatare in- 
tended to.be the Probans are asamyogitoa, the character of being 
not conjoined, and avibha gitva, the character of being not disjoined 
fand these certainly pertain to the Composite],—then our 
answer is that the Probans are ‘f unknown’ ; as the Composite 
does become conjoined and dtsjoined [with other 
things; and as such the said two characters’ 
do not belong to it atallj. In order to meet this it might 
be urged that what is meant to be the Probans is ‘the 
character of being not conjoined with its Components ;—but 
in that case, the Probans becomes ‘inconclusive’; as no 
conclusion, either affirmative or negative, can be deduced 
from it. “ But we have the example of the serpent-coil, 
where the Coil is not in conjunction with its cause (the 
Serpent) and it is non-different from it [and this example 
enables us to deduce the affirmative conclusion that there is 
non-difference where there is ‘absence of conjunction and 
disjunction’].” Lhe force of such an example cannot be 
admitted; because as a matter of fact the Serpent-coil is 
something different from the Snake, as we have already shown 
before. Then again, you assert that ‘the cotl is not in con- 


ed 


Var. P. 235. 


“It is interesting to note that this same argument has been put forward from 
the side of the Sankbya, by Vachaspati Mishra, in Iss Tuttrakaumud?, on Karika, 9. 

t The Probans should pertain to the Subjeet ; your Probans does not do go ; it 
pertains to Conjunction aud Disjunction ’ and not to the ‘ Composite.’ 

t ‘ Absence of conjunction and disjunction ’ bears the saine relation to different 
asto non-different thiugs ; e. g. the yarns cannot be conjoined. with or disjgined from 
themselves. So tbat of the said fact you cannot deduce either the difference or the 
non-diffcrence from any two things.—Tdtparya. 
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tact with its cause’,—this also isopen todoubt,—as to whether 
it is not in contact beeause it is a quality (of the cause, and 
as such subsists in it by inherence, and not by conjunction), 
or because it is not-different (from the cause). Our view is 
that it is because of its being a quality, and not because of 
its being non-different. Asa matter of fact, the ‘Serpent-coil’ 
consists only in the peculiar conjunction (combination of the 
_ the serpent’s limbs ; and conjunction is a quality; and that the 
quality is something quite different from the substance to 
which it belongs has been already explamed by us. Further 
(even in accordance with your doetrines) ‘absence of con- 
junction and disjunction’ is found in the case of different 
things,—whieh faet makes your Probans ‘contradictory ’. 
For instanee, (1) according to your philosophy, ‘ Sattva’, 
‘ Rajas’ and ‘ Tamas’ are three distinet things, and yet there 
is neither conjunction nor disjunction among them; and (2) 
between ‘ Prakriti’ and ‘ Purusa’ there is neither conjunc- 
tion nor disjunction (and yet they are held to be different 
entities). Thus then your Probans (‘absence of conjunction 
and disjunction’), being found to be concomitant with both 
(difference and non-difference), is clearly ‘ contradictory.’ 


(14) [The fourteenth argument of the Parvapaksa|— 
“The Composite is not different from the Components,—- 
because it does not bring about the effect of a different 
weight [i.e. the lowering of the scale, which is the effect 
of the weight of the Composite, is not different from that 
which is the effect of the weight of the Components; i.e. the 
Composite weighs exactly as much as its Components}.” 


The form in which the Probans is stated—‘ because of its 
‘not producing the effect ofa different weight ’—, it can have 
no relation with the Subject of your Proposition ; for where, 

on one side, is the Proposition—‘ the Composite is not different 
from the Components’ and, where on the other, is the fact of 
not producing the effect of a different weight? [There can be 
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no sort of connection between the two]; from the non-pro- 
duction of the effect of a different weight, all that you can 
deduce is the negation of the effect of a different weight,—and 
not either weight, or different weight, or the Composite ; e.g. 
from the denial of water, it will not be right to deduce the 
denial of either the water-pot, or the pot-pieces. 


Some people offer the following explanation:—‘ What is 
= meant by the non-production of the effect of a different weight is 
the denial of the producing of any different quality,—the denial 
of § the effect of a different weight’ being mentioned only by 
_ way of an illustrative example. ‘How so?’ The Pro- 
duct cannot be possessed of Colour &c. preceded (i.e. brought 
into existence) by the Colour &c., of the Cause,—for, if it 
did, it would have a different weight;— that is to say, if the 
Colour &c. of the Cause were to produce (different) Colour 
&c. in the product, then the weight of the Cause would pro- 
duce in the product a different weight also; and in that 
case we could perceive an effect (in the shape of the lowering 
of the scale) of this different weight [ze. in actual 
weighing, the weight of the Product should be different from 
that of the Cause];—as a matter of fact however, no 
such effect of a different weight is ever perceived by us ; 
therefore the conclusion is that the Product is not possessed 
of Colour &., produced by the Colour &c., of its Cause.” 

Well, it is true that in this manner you have established the 
connection of your Probans with the Subject of your Proposi- 
tion ;—but (the fact remains that) your reasoning has no force, 
as it goes against a well-established fact of perception. For 
instance, you admit.the Product, and then deny the presence 
in it of Colour &c.; but in admitting the Product itself, you 
(in fact) admit what you seek to deny ; for when 
you assert that ‘the Colour &c. of the Cause do 
not produce the Colour &c. of the Product,’ your Product 
should be eutirely devoid of qualities ;—but as a matter of 


P. 226. 


Downloaded from https://www.holybooks.com 


746 THE NYAYA-SUTRAS OF GAUTAMA 


fact, no Product is found to be devoid of qualities :—so that, 
inasmuch as your Probans goes against a well-ascertained 
fact of perception, it cannot be a valid Probans. If (in order 
to escape this difficulty, it be held that) the Product does 
not exist, then the assertion—‘ the Product is not possessed 
of qualities &c. produced by the Colour &c., of the Cause ’— 
becomes meaningless ; e. g., when the water-potis non-exis- 
tent, it is not right to make the assertion that ‘ the water- 
pot is without water.’ This same reasoning gets rid of the 
Conjunction of Colour &c.* as existent in the Product. 


Then again, as a reason (for the non-difference of the Com- 
posite Product from the Component Cause), the Pérvapaksin 
has urged that (if the Composite were something different) it 
would have-a different weight ;—but inasmuch as we admit 
this (that the weight of the Pro luct is different from that of 
“its Cause), the reasoning is futile; certainly what we admit 
cannot be urged (against us) as an undesirable contingency, 

“ Well, ifthe Product had a differeut weightand also a diff 
erent co/our, then we should meet with effects of such different 
weight, just as we meet with the different effect of its different 
Colour (the latter effect being intheshapeof the visibility of the 
colouredthing);as a matter of fact however wedo not ineet with 
the effect of its different weight ; for when two separate pieces 
(of clay for instance) are placed in the balance, the effest pro- 
duced by their weight (in the shape of the lowering of the scale) 
is not different from that produced by the weight of the two 
pieces lumped together [which shows that the weight of 
the lumped-up clay, which is the Composite Product, is not 

different from that of the disjoined pieces, which are the 
that the ‘ Conjunction of Colour &., is rejected’; which cannot be what is meant, 
as that would go against the Siddhdnta view. By adding Frada we get the 
meaning that ‘there is rejection of the view that the cognition of colour &c., is to 


be denied.’ The sense is that when the product. and its Colour &c., are denied, tiers 
canuot be any denial of cognition of these in the Product, : 
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Component Causes] ; all which goes to prove that just.as the 
disjoined pieces, so also the conjoined pieces, do not pro- 
duce any different substance.” 

Among people who reason as above, thera are some who 
put forward their Proposition iu the form-—* The balance 
indicates (lit. possesses) no effects of a different weight ”; 
—and in support of this they urge, as the reason, the 
fact that there is absence of a different lowering of the 
scales. But this reason or Probans is one that subsists else- 

where than the Subject ; for the absence of a different lower- 
ing of the scales is nota property of the Balance ; that is to say, 
the absence of the different lowering (being a negation) cannot 
be a property subsisting in the Balance ;—[in fact, negation 
being nothing more than the Receptacle itself, the said negation 
would be nothing apart from the Balance itself; so that, the 
reasoning would be tantamonnt to this—‘ the balance does not 
indicate the effect of a different weight, because it is the 
balance’ !). “ But we think that the reasoning would be 
all right if stated iu the following form—‘The Balance does 
not indicate the effect of a different weight, because it is not 
the receptacle of a different lowering’ ”. But the Probans 
(thus stated) becomes open to the charge of being ‘ un- 
known,’ as the character of not being the receptacle of different 
lowering does not (in fact) subsist in the Balance. “This 
is not true ; as in reality the Balance is not found to possess 
a different lowering (so that-our Probans is not ‘ unknown’),” 
But even so, your Probans is ‘ inconclusive’ (not invariably 
concomitant with your Probandum) ; because as a matter of 
fact we fiud that in some cases, even though things of difer- 
ent weights fall in, the character of not being the receptacle of 
a different lowering ig present; for instance, when a substance 


sc aaiacnchenammeantoal 


* This is apparently a frivolous answer ; the Tétparya says that it is an answer 
given by one party ( Eladéshin) of the Siddhantin. This answer having been success- 
fully met by the Opponent in the next “sentence, the Anthor supplies the trne answer 
(the AUTEN as the Tatparya calls it) later on, in l 17. 
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endowed with a certain weight,—in the shape of the Atom of 
Clay, e. g,,—is weighed, it is found to bavea certain weight; 
and then there may be produced in it the Triad in the shape 
of the dust-molecule, and then, in due course, also the final pro- 
duct (in the shape of the Jar) ;—and though each of these 
latter (the Triad and the subsequent products up to the Jar) is 
endowed witha weight different from that of each component 
Atom (in which it has fallen in, of which it is composed), 
yet this does not produce in these Atoms, which continue to 
be possessed of their own simple pristine weight, a different 
lowering [So that here we have a case where even though 
things having different weights have fallen into a certain re- 
ceptacle, the Atom, the character of not being the receptacle of 
a different lowering is present in it].* “ But the Product 
can be either equal to, or more weighty or less weiglity 
{than the component cause); and in any case what we 
have urged remains in force; that is to say, if the 
= weight of the Product is equal to that of its 
component cause (the atom or the molecule), 
then, if the single molecule by itself causes a lowering of 
the scales similar that caused by two palas f (i.e. if it weighs 
two polas), the lowering caused by two such moleculesin conjunc- 
tion (i.e. the product composed of these two molecules) should 
be twice two palas ;—secondly if the weight of the Product is 
greater than that of the component cause, then also there 
should be an excess of weight ;—and lastly, if the weight of 
the Product is less than that of the cause, then also a differ- 
ence should be perceptible. So that in any case there should 


P. 237. 


©The argument of the Opponent is that the Balance cannot indicate the effect of a 
different weight because itis not the receptacle of a different lowering ; which implies 
= that there is concomitance between the presence of things of different weights and the 
different lowering. But in the case of the Atom it has beeu showa that though sever- 
al things of diverse. weights fall into it, yet the Atom does not become the 
receptacle of a different lowering ; e. g., the Atom is not lowered differently fhau 
before ; this shows that the said concomitance is not true. 

+ The‘ pala’ isa particular weight-measure. 
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bedifference in the weight of the Product and that ofits compo- 
nent particles; which however is never found to be the case; 
—so that the conclusion is that the product has no weight of 
its own (apart from that of its component particles).”’ This 
is not right ; because the limits of the weights of the Product 
and the component cause cannot be discerned ; that is to say, 
if it could be definitely discerned that {when a certain thing 
is weighed) so much is the weight of the thing itself and so 
much of its component particies, then alone it could be said 
that the product can only be either equal to or weightier 
or less weighty (than. the component cause); as a matter 
of fact however it is never ascertained that so much is the 
weight of the product and so much of the component 
_ cause. ‘If there is no discernment between the weights 
of the product and its component cause, then we could not 
have such a conception as ‘this weighs two palas’—‘ this 
weighs five palas’,—which we have when a certain thing is 
weighed in the balance.” It is not true that we could 
not have the said conceptions; for what the said conception 
represents is the recognition of the weight of the aggre- 
gate; in the conception that you put forward—‘ this 
weighs two palas’, ‘this weighs five palas’—there is no 
discernment between the weights of the product and 
its component particles; what it represents is the result 
of the weighing of the whole aggregate, from the ulti- 
mate Atom down to the final Product (Jar);* and such 
being the case, no mortal man (who can never perceive the 
Atomor anything with regard to it) can say that ‘so much 
represents the weight of the component Atoms, and so much 
that of the product. Nor can the ‘aggregate’ be regarded 
as the ‘cause’ of the Product; itis only the ultimate Atom 
that is its ‘cause’ [and certainly the weight of the Atom 
can never be discerned by ordinary men]. 


© The term ‘ Charama ’1. 11 stands forthe Final Product ; and the same term ia 
-), 13 stands for the ultimate Atom. 
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Some writers have held the view that “certain Atoms 
having produced a particular product (the molecules and the 
smaller particles of dust for instance), those same Atoms go on 
to produce the further products (the potsherds and the Jar, 
for instance) [So that all Products, from the Triad down to 
the Jar are the direct effects of, and as such inhere directly 
in, the Atoms themselves] ” 

Against this view we fee to make the following ob- 
servations:—As a matter of fact, the primary and the 
secondary products (the clay-particles and the potsherd 
&c.) can never occupy the same points in space, because 
they are corporeal substances, like the Jar and such things 
[the cow, the horse &c. which being corporeal things, no two 
of them are found to occupy the same points in space]. 
Further details in regard to the theory of what is the cause 
and what its direct product we do not criticise here, as it 
would not be quite relevant. : 

“Tif what you havo been urging is true] then there 
can be no proof of there being any weight in the Pro- 
duct; for if the addition of things of different weights do 
not produce any appreciable effect in the shape of the different 
lowering (of the scales), how can it be known that the product 
has any weight at all? ” 

Who has said that the weight of the Product is not re- 
cognised ? “If it is recognised, then what is that (by 
which it is recognised)?” It is the act of falling; of the 
falling of the Product there can be no other cause except its 
weight. From all this we conclude that the product has a 
weight of its own, different from that of its component parts. 

‘'hese same arguments also serve to demolish the argu- 

var, p.238, ment that “the product has no weight of its 
own, because we do not perceive a different 
lowering of the scales of the balance.” 

Against our reasoning you might argue as follows :— 
“ When the product falls, it does so by reason of the 
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weight that belongs to its component cause; so that there 
is no weight of the product itself; for the simple ren- 
son that its falling (which has been held to be the 
sole indicative of its weight) is found to be due to other 
causes ; hence we cones that the product has no distinct 
weight of its own.’ | 


This however is not right ; because there is no errr | 
between the Rroduct and its component Cause ; wherever the 
weight of one thing is the cause of the falling of another thing, 
Conjunction is found to be the accessory cause; e. g, the con- 
junction of the ‘scale of the balance’ and the ‘ weighty 
substance ’ [is the cause of the falling or lowering of the 
scale] ;—there can be no such conjunction between the 
Product and its component Cause; as they are inseparable; 
* separability ’ consists in absence of relation ; and certainly 
the Product is never without relation to its component Cause; 
as the Product comes into existence and is related to its 
Cause at precisely the same moment; so that there cannot 
be conjunction between the Product and its component 
Cause. « Well, in that case, what will make the Product 
fall isthe weight (of its component cause) as aided by the 
relation of Inherence (tbat subsists between the Cause and 
its product).” That cannot be; as it has not been declared 
to be so, and because this theory would involve an incon- 
gruity also. That isto say, what you mean is as follows— 
“It is true that there is no conjunction between the Pro- 
duct and its component Cause; but between them there is 
the relation of Inherence ; and it would be this Inherence 
which, through the weight of the Cause, would make the 
Product fall; so that there is nothing to prove that there 
is weight in the Product itself ”;——but this is not right; 
for in the first place it has not been declared to be so; that 
is the author of the Sūtra (Kanada) has nowhere mentioned 
Inherence as a cause of action,as he has mentioned Conjunc- 
tion to be, in the Vatshésika-Safra—‘ Action in Earth is due 
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to propulsion, impact and conjunction of the conjoined” 
(5-2-1) ;—secondly, it is not only that Inherence has not 
been so mentioned, your theory also involves an incongruity : 
If Inherence were the Cause of action, the Colour &ec. of the 
Cause should also fall, as these also inhere in the Cause in 
the same manner as the Product does. “ Well, let 
the Colour &c. also fall_—what harm does that do to 
us?” This would scarcely be right ; as in that case, the 
weight itself should also fall; just as the Colour &c. of the 
Cause falls in the wake of the Product, the weight also of 
the Cause would fall [as the weight inheres in it in the same 
manner as the Colour does]; and when the weight falls, it 
behoves you to explain to what the fall of this weight is due; 
as there is no weight in the weight itself which could make 
it fall ;—all which leads to the conclusion that weight does 
not fall, nor do Colour and the rest: fall. “If Colour &. 
do not fall, then when the substance has fallen, they would 
stay in the original place; and as such these Colour &c. 
would subsist without any substance (for their substratum), 
and the thing itself would be found entirely without any 
Colour (which is absurd). lf, on the other hand, Colour &c. 
do fall when the substance has fallen, Colour &c. have an 
action, (which also is absurd). If then Colour &c. do not 
either stay where they were, or fall,—then you have to 
face the dilemma of answering the question as to whether, 
when the Substance falls, its Colour &c. stay or they 


Gees also fall.” Do you, (we ask), know the 
a several causes that make things right or 
wrong P “ We do know ”, says the Opponent; “ what is 


definitely known by means of the Instruments of Right 
Knowledge is right, and what is not so known is wrong.” In 
that case (we say), it is wrong to ask the question ‘ whether 
when the substance falls, its Colour &c. stay or fallP'* This 


c The Benares edition reads Gata wafa nesta aeafea ; the Bib. Ind. edition 


drops avaf. The latter reading is better ; as this is the form in which the question 
has appeared on the preceding page. 
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was what we meant when we said— (1) that the Opponent’s 
theory involves the postulating of another weight in weight 
itself,— 2) that a substance entirely without Colour &c. is 
never seen,—and (3) that Colour &c. withoat a substance are 
never seen, Then again, what is meant by the phrase ‘ the thing 
falls’ is that ‘it abandons that with which it was in contact’; 
similarly the phrase ‘it moves’ means that ‘it comes into 
contact with something with which it was not in contact ’; and 
certainly Colour &c. are, by their very nature, so constituted 
that they never either ‘abandon what they were in contact 
with’, or ‘come into contact with what they were not in contact 
with’, “It is not correct to say that ‘Colour &c, do not 
come into contact with what they have not been in contact 
with’; because whenever two substances come into contact, 
their Colours also come into contact.” It is not so; a8 
it ig open to doubt; thatis to say it 1s open to doubt whether 
the notion of ‘contact’ that we have in the case cited is 
due to the presence of actual contact (between the Colours), 
or itis due to mere non-perception of disjunction (non-contact). 
Our own view is that itis due to our not perceiving their 
disjunction ; for when one sees two substances in contact 
with each other, he fails to perceive the non-contact (or 
disjunction) between the Coloursof those substances. . “The 
same might be said in regard to the Substances them- 
selves.” You mean by this as follows—‘* Just as the 
notion of cuntecet between two Colours is due to the non- 
perception of their disjunction, so the same notion in regard 
to two substances also may be due to the non-perception 
of their disjunction, and not to their actual contact.’ This, 
we reply, does not affect our position; as the duality of 
conceptions may be due to several causes; as a matter of 
fact, a duplicate conception (i. e.a conception under two 
distinct circumstances) 18 not always due to the same cause ; 
for instanee, though in the case of the image of men in 
pictures, even in the absence of real fear and anger iu the 


Downloaded from https://www.holybooks.com 


754 THE NYAYA-SUTRAS OF GAUTAMA 


pictures, we have the conception of their being afraid and 
angry, yet from an analogy to this, it does not follow that 
in the case of real men also weshould have the notion of 
their being afraid and angry, inthe absence of real fear 
and anger in them. So that in the case under consideraticn 
also, the notion of ‘contact’ may, in one case, be due to 
actual ‘ contact, and in another case to non-perception of 
disjunction. Thus itis established that Weight does not 
fall, nor do Colour &c. fall. 

Some writers have tried to answer the Ptirvapaksa argu- 
ment by explaining that the weight of the cause is absorbed 
by the weight of the Product; they explain that, there is no 
different lowering (of scales) by the weight of the Product, as 
the weight of the Cause is absorbed by the weight of the 
Product. | 

We think however that this is also is not right; because, 
we perceive the falling of both the Product and its cause; if we 
found that when the Product falls, its cause re- 
| mains in the original position, then we could 
admit that the weight of the Cause is absorbed by the weight 
of the Product ; as a matter fact however we never find such 
to be the case ; hence the said explanation cannot be right. 
Specially as if it were as is suggested, then there would be 
no substratum at all (for the action) ; that is to say, if the 
weight of the Cause were absorbed by the weight of the Pro- 
duct, then the weight of the Cause could not give rise to an 
action in that Cause; and the result of this would be that 
when the Product falls, its component Cause would not fall ; 
so that the action (of falling) would be without its substratum 
(in the shape of the Cause). 

This same argument serves to demolish the other 
explanation, that the Weight of the Cause is destroyed 
by the weight of the Product; and to this view there 
is this further objection that there would be no possibility 
of the falling of disjoined things; that is to say, if the 
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weight of the Cause were destroyed by the weight of 
the Product, then, on the destruction (and consequent disinte- 
gration) of the Product, there could be no falling of the 
disjoined component causes (particles) of that Product; and 
further, there would be no weight at all (in the Atoms); for 
if the weight of the component cause were destroyed by the 
weight of its Product, then there would be no weight in any 
component (atom) at all; as there is no Atom of which there 
has been no Product in the past [and the weight of each 
Product would have destroyed the weight of its component 
Atom]; so that Atoms should be entirely without weight ;— 
and there being no weight in the Atoms, whence could there 
be any weight in the Products of those Atoms? Thus then, 
it is found that the theory that the weight of the Cause is 
destroyed, or absorbed, by the weight of the Product, cannot 
be regarded as asound answer (to the Pirvapaksa argu- 
ment based upon the question why the weight of the Product 
does not produce a lowering of the scales different from that 
produced by the weight of the cause), The really sound 
answers are—(1) that the reason propounded by the Opponent 
is inconclusive (as explained in the Tegt, P. 236, L. 17), and 
(2) that there can be no discernment between the weights 
of the Product and its Cause (as explained in Text, P. 237, 
L. 4.) 


+ 
IEE) EIE EEES 


From the above [refutation of the fourteen arguments of 
the Pūrvapakşin in support of the view that the Composite 
is not different from the Components] it is clear that there 
are no proofs available for establishing either the non-existence 
of the Composite [as we have proved on P. 219, Ll. 7-14], 
or its non-difference from the components [as we have proved, 
or Pp. 219 to 240 L. 14]; hence it is not right to assert that 
‘there is doubt in regard to the Composite, as it is something 
to be proved ” [as the Pirvapaksin says in the Sūtra]. 
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For the following reason also it is not right to propound the 
Pirvapaksa in the form—“ because the Composite is some- 
thing to be proved, there is doubt in regard to it” :—This 
other reason consists in non-declaration ; that is to say, no- 
where has the character of being something to be proved been 
declared to be a cause of Doubt *; so that there can be no 
Doubt in regard to a thing simply because it is something to 
be proved, a | 

[The Pirvapaksin, who propounded the Pérvapaksa in the 
terms of the Sūtra, 2-1-33, answers the above objections ]— 
“ Who says that there is doubt in regard to the Composite 
“ because it is something to be pvoved 2 What we mean is 
“ that as it is still to be proved, there is ‘ diversity of opinion ’ 
“ in regard to it, and from this ‘diversity of opinion’ + here 
“arises Doubt. Inasmuch as the‘ diversity of opinion’ is 
“ an effect of the thing being something to be proved, this 
‘‘ latter character is imposed upon the former, and hence 
« (instead of saying that ‘ there is doubt jn regard ` to the 
“ Composite because of the diversity of opinion with reference 
“to it’) it is said that ‘there is doubt in regard to the Com- 
s“ posite, as it is something to be proved.” 


(The answer to this is given in the following S#fra. | 


® All possible causes of Doubt having been mentioned in the Sutra 1-1-23. 
+ ‘Diversity of Opinion’ being one of the principal causes of doubt as explained 
in Sūtra 1-1-23. 
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[ Siddhanta. ] 
Stra (34). 
ÍT THERE WERE NO COMPOSITE, THERE WOULD BE NON-APPRE- 
HENSION OF ALL THINGS.* | 
Su. 34. 
Bhasya. 
(P 82, L. 2 to L. 8.] 


If there is no Composite, there will be non-apprehension*t 
of all things. “ What all things ?”’ Such things as Sub- 
stance, Quality, Action, Community, Individuality and In- 
herence. “ With what idea [do you say this] ?”} Well, 
as for Substance in its atomic condition, this could never 
be an object of perception, as atoms are beyond the reach of 
sense-organs ;—as for any other form of Substance,§ | this 
could only be a composite of atoms, and] no Composite sub- 
stance exists (according-to the Ptirvapaksin), which could 
be the object of perception ; and yet as a matter of fact, all 
these, Substance and the rest, are found to be objects of per- 
ception,|| and actually apprebended as such. But if these] 
were without a substratum (in the form of the Composite), 
they could not be apprehended ;—and yet there are such 
apprehensions as—(a) ‘this is a jar—(b) dark in colour—(c) 
one in number—(d/) large in size—(e) conjoined (to some- 
thing else)—(f) moving,—(g) existing and—(k) made 
of clay’; and every one of these—the quality (of colour, 
number) &c.,—is a property (of some Composite substance). 
So that, inasmuch as we have the apprehension of all 
these things, we conclude that there is such a thing as the 
Composite, apart from the Components. 


* The Vartika proposes another interpretation—‘ there would be non-apprehen - 
sion by means of any Instrument of Cognition.’ 


T ‘Non-apprehension’ stands for all kinds of ‘phenomenon’— Bha@syachandra. 

t The Bhdsyachandra explains Kritvd’ as‘ matva’. 

§ The reading adopted in the printed text is not the right one ; the right reading 
is FSATAX waafayas as found in the feotnote, and also in the Puri Mss, 

|| The right reading is @uUafaTUTTeR as in the footnote, and also in the Puri 
Mess. 

¢ Though all Mss. read 84, the right reading appears to be @ as found in one 


manuscript. 
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[P. 241, L. 1 to L, 18]. 


This Satra ig meant to set aside the ‘doubt’ (as to the 
existence of the Composite, which the Pirvapaksin has urged 
in the preceding Sūtra). [The meaning is that} there 
would be non-apprehension of all things, if there were no 
such thing as the Composite apart from the Components. 
“How so?” As for Atoms, these never fall within the range | 
of perception, because they are beyond reach of the senses, 
as has already been explained ; and as for any composite sub- 
stances (composed of these atoms), you do not admit the ex- 
istence of any sich ; and so long as these are not admitted, no 
such conception as the following would be possible—(a) the 
conception of ‘ substance ’ in the form ‘ there is a jar’,—(4) 
or the conception of ‘ quality’ in the form ‘ this is dark ’,— 
(f) or the conception of ‘action èin the form ‘it moves ', 
—(g) or the conception of ‘Community’ (of Being) in the form 
‘it has being (it exists)’, (h) or the’ conception of ‘ individua- 
lity’ in the form ‘this is that particular form of jar which is 
called a pitcher,’—(t) or the conception of ‘inherence’ in the 
form ‘in this jar colour andother qualitiesinhere’*,—(j)or such 
other conceptions as, ‘it is dark—one—large—conjoined—dis- 
joined —separate —prior—posterior’, and so forth, And yet 
as a matter of fact we do have the apprehension of the entire 
phenomenon of Substance, Quality and the rest ; so that, în- 
asmuch as we have the apprehension of all these things, we 
conclude that there is such a thing as the Composite apart from 
the components. (Bhasya, P. 82; ll, 7-8). 


Or [the Sūtra being interpreted in a different manner] 
the phrase ‘ survdgrahana’ may be explained as sarvaih pra- 
manaih agrahanai, * non-apprehension by means of all 

© ‘Inherence ’ is referred to in the Bhésya asin the. conception ‘thia is made of 


clay,’ clay beiuy the inherent or Constituent cause of the jar. 
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Instruments of Cognition.’ “ How is that?” Well, 
(4) as regards Perception, it has for its object only such 
things as are present and are possessed of magnitude ; 
that alone which is present and is possessed of magni- 
tude can be perceived by means of the external orgaus ; so 
that if you deny the existence of such composite sub- 
stances as the Jar and the like (which alono are possessed of 
magnitude), there can be no object for Perception by means 
of the external organs ;—(6) where there is no Perception, 
there van be no Inference, or other forms of Cognition [as 
everyone of these depends, directly or indirectly, upon Percep- 
tion]. In this manner there would be a cessation of all In- 
struments of Cognition. Aud yet as a matter of fact 
things are actually apprehended by means of Perception and 
the other Instruments of Cognition. So that from the 
fact of there being apprehension by means of all Lustroments 
of Cognition, we conclude that there is such a thing as 
the Composite. 


This sutra is meant to point outan incongruity involved in 
the non-acceptauce of the Composite; the serse being that 
the theory involves this total incongruity that it puts an end 
to all universally known conuceptions.* 


* The Vartika here explains in what way what is urged in the Stitra affcets the 
position of the Pirvapaksa. Even those (Idealists) who donot admit the existence of 
things, like Quality, Actioun ete., do admit the existence of the Idea or Conception of 
such things ; and asa matter of fact all men—learned and unlearned—liave the con- 
ception of Quality, Action, Substance, etc. Hence any absolute denial of these cannut 
be right. That eùch a thing as the Composite Substance is directly perceptible, we 
have already shown under the section of ‘Perception’; and the Vartika hag also set 
aside the arguments against the existence of the Composite. So that there being no valid 
arguments to the contrary, we cannot rightly deny the Composite, which is actually 


perceived as the substratum of Quality, Action etc.—such is the purport of the Stitra.— 
Tatparya, | 


On this the Parishuddhi remarks—The Sara is intended to show that in support 
of the view that there is such a thing as the Composite, we have the evidence of direct 
Perception ; and instead of mentioning this fact directly, the Stitra has recourae to 
the method of indicating the incongruity involved in the opposite view. 
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Sutra (35) and Bhasya. 
[P. 82, L. 10 to P, 83, L. 8.] 


ALSO AS THERE IS POSSIBILITY OF HOLDING AND 
DRAWING,— 


the Compostte is something actually* different from the 
componentst. 


[The Opponent objects to the reasoning as follows|—* As 
“a matter of fact, the Holding and Drawing are due to adhe- 
* ston,—this adhesion being a particular quality 
‘(of the components themselves) whieh is con- 
“comitant with (their) conjunction, and which is produced 
“by viscidity and fluidity, through the contact of water, in 
“the unbaked jar, and through the contact of fire in the 
“baked jar. If these two (Holding and Drawing) were 
“dus to the (fact of the thing being a) Composite, then 
“ they could be perceived even in such things asa heap of dust 
“ (which cannot be either keid or drawn, simply because there 
“is no adhesion among the dust-particles); and they could 
* not be possible in the case of several things, like the straw, 
“ stone and wood, packed up together by means of lac,— 
‘where the packed up bundle does not become a new sub- 
“stance (different from the component wood ete.) [So that the 
“ case of this bnndle is not analogous to that of the Jar coms 


Bha. P. 83. 


“ This Sūțra is an answer to the view that the conception of ‘composite’ is 
iliusory. ‘ Bhata’ denotes actuality.— Bhasyachandre. 


T This completes the sentence of the Sūtra, and according to the Vartika ig 
implied by the particle @ in the Sitra ; the whole sentence being—*The Composite 
must be something different, because there is possibility of its being held aud drawn,’ 
The Parishuddhi remarks that in the for-nin which the Probans—possibility of drawing 
and holding ~is put forward, itis one that does not subsist in the Subject, ‘Composite’, 
the proper probans should be MRITA ST, ‘because it 3s possessed of the capability 
of being held and drawn’. This same difficulty is avoided by the Tatparya by formulat- 
ing the reasoning in the negative form—‘The Jar and other things that we see, which are 
suspected to be mere conglomerations of atoms, cannot be non-composites,—because, 
if they were go.there would be no possibility of their being held and drawn,—as we find 
that whatever is non-composite, like Cognition, is never held and drawn,—while Jar 
and such other thingsare always capable of being held and drawn,—hence these 


latter cannot be non-composites.’ ) 
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“posed of atoms, which is held to be something different 
“from the component atoms; and yet the said bundle of wood 
“ete jis capable of being held and drawn; simply beeause 
“there is adhesion due to the lac}.*” 


Vartika on Su, 35. 
[P. 241, L.20 to P. 243, L. 1.] 


‘As there are holding and drawing—the Composite is a 
different substance’,—this conclusion 1s indicated by the 
particle ‘cha’ in the Sūtra. What is this 
Holding?” A thing issaid to be held when one 
part of it is caught and it 1s restrained from moving to another 
place ; that is to say, when a man catches hold of a part of a 


Var. P. 242, 


-9 Thus by the two examples of Dust-Heap and Straw wood-bundle, it is shown that 
what is invariably concomitant with Holding is adhesion, and not Composite-character. 
For waafaait<a some Mss. read BHABHA, 


Itis noteworthy that the Bha@sya contents itself with this Parvapaksa argument, 
and does not supply the answer to it. It would appear, from this, that the objec- 
tion has the acceptance of the Bhadsya-kara. Vachaspati Misra says that this gawa, 
objection to the reasoning of the Sutra, is 87, from the standpoint of the 
Opponent; but in that case the answer should have been given yas it hae been 
given inthe Vartika. The Bhasyachandra explains that the Pupil, upon hearing 
the aforesaid reasonings of the opponent, puts the question embodied in the next 
sentence of the Bhdsya as to what answer should be given to these arguments of the 
opponent. Then comes the answer from the stand-point of the Siddhantin. (See 
below, P. 178 L, 5 et. seq.) | ) 


lt is well worth considering whether or not we can, in some way, interpret the 
Bhésya as putting forward an argument in support of the Siddhdnta view. We have 


a clue to this in the reading of some Mss., which read wawae for aurp? 
(P. 83, L. 2). Accepting tbis reading we can translate the whole passage in the 
following manner,and thus make it an argument in support ef the Siddhänta— 
‘ Holding aud Drawing are always found to be due to massireness ; this massiveness is 
a distinct quality concomitant with the conjunction, which is produced by viscidity 
and fluidity, through contact of water, in the unbaked jar, and through contact of 
fire, in the baked jar ; if Holding and Drawing were due to the components themselves 
(and not toa massive substance composed of them), then they would be possible 
in the Dust-heap also (where the component dust-particles are present, even though 
there is no massive substance) ; and would not be possible in the case of straw-stone 
-and-wood bundled together with lac; asin this case (even though thereis a massive 
substance) there is no componéht [the several heterogeneous substances not constitut- 
ing one‘homogeneous whole, and as such not entitled to the name ‘ component’. } 
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composite substance, he catches the substance itself, and on 
account of this catching, the substance is restrained from 
moving to another place;—this is what constitutes its ‘ Hold- 


ing’, ‘Drawing’ is that when, on one part of the thing 
being caught, the thing itself is made to move to another 
place. “From where do you get these meanings of the 


terms Holding and Drawiny?” We get at them from the 
ordinary usage of men; as a matter of fact people employ 
these terms in the sense explained above. 

These two, Holding and Drawing, prove the existence of 
the Composite. “ How so? For the simple reason that 
these are never found either in any admittedly non-composite 
substance (like 4kasha), or in any purely component subs- 
tance (like Atoms, which are always component, and never 
composite); as a matter of fact, Holding and Drawing are 
never found in any non-composite or purely component subs- 
tance; and yet they are found (in several substances); from 
which it follows that they must belong to Composite subs- 
tances [as Substances must be either composite or component 
or non-composite ; so that when the said phenomena are real 
and are not found in the last two, they must belong to the first. ] 

In the Bhasya, the Pirvapaksin has put forward the 
follewing argument—‘ Holding and Drawing are due to 
adhesion, and not to the Composite character of the substance, 
-—because they are not found in the Dust-heap, while they 
are found in the straw-stone-wood packed together in 
lac.” This argument however has no force against us; as 
we do not put any restriction ; that is to say, we do not say 
that in every Composite there must-be ‘holding’ and ‘ draw- 
ing’; all that we say is that ‘holding’ and ‘drawing’ do 
not appear apart from Composites; and certainly there is no 
incongruity in this statement.; for as a matter of fact, it is 
only in Composites that we find ‘holding’ and ‘drawing’; 
even in the case of the straw-stone-wood packed together 
in lac, wherein we do find ‘holding ° and ‘drawing’, each and 
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every one of these (even singly) is a Composite; this case 
would have been incompatible with our statement, only if 
each of these were either uon-composite (like Akasha) or mere 
components (like atoms). Then again, when you assert 
that ‘ Drawing’ and ‘ Holding’ are due to ‘adhesion’, and 
not to the ‘composite’ character of the thing,—we cannot 
accept this; as there is no special reason to show that Draw- 
ing and Holding are due to adhesion, and not to composite 
character ; in fact-you yourself do not put forward any such 
special reason. + Further, it behoves you to explain why 
there is no ‘adhesion’ in the case of the Heap of Dust, 
[which isas much a conglomeration of substances as the straw- 
stone-wood bundle] :— Whatever may be your reason for there 
being no ‘ adhesion’ in the Dust-Heap, that same will be our 
reason for there being no ‘ Holding and Drawing’ in it, even 
though it is as much a composite (as any other substance).t 
“ What is that reason P”’ Well, it has already been ex- 
plained (by the Opponent himself) that the reason lies in the 
fact that while the substance should be capable of being held 
by one part, there should be a particular kiud of rela- 
tionship (due to Viscidity and Fluidity, among the compo- 
nents of the Substance). And as this is not present in such 
things as the Dust-heap (where there is neither capability 
of being held by a part, nor the said particular relationship 
among the Dust-particles), there are no ‘ Hold- 
jng’ and ‘ Drawing’ in them [just as for the 
the same reason there is no ‘ adhesion ’ also in them]. 


Var : P. 243. 


¢ Such a Special reason would be possible only if Holding and Drawing had ever 
been found either in Ak@sha and such other admittedly non-composite substances, or 
in such purely component substances as Atoms; but they are never found to appear 
in either of such substances ; hence no reason is possible.—T4 tparya. 

t The Opponent has urged that when the Dust-heap is as much a composite as 
the Jar, why is there no ‘ Holding and Drawing’ in it, just as there is in the Jar. This 
ie now met by the counter-question— When the Dust-heap is as much a conglomer- 
ation of things asthe bundle of straw, stone and wood, why is there no ‘adhesion’ 
in it, Just as there is in the latter ? | 
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The reason given in this Sūtra is a negative one; [the 
affirmative reason comes in the next Sūtra]. 


Bhasya on Su. (36). 
[ P. 83, L. 4 to P. 86, L. 16]. 


— Question—* The man who denies the Composite, and, with 
a view to avoid the contingency of Perception beco ming 
impossible, holds that what is perceived is the conglomeration 
or mass of Atoms,—what is there to urge against such a 
man P’* 

Answert—Such a person should be asked to explain what 
is the object of the unitary: conception that we have in the 
idea of ‘one thing’ ; the question put to him being in the 
form—does the Unitary Conception refer to (i.e. apprehend) a 
non-diverse (single) thing, or to diverse (several) things? If 
it be said to refer to a non-diverse thing, then, this view 
would admit the non-diverse thing to be something different 
(from the components, which are diverse) ; so that what we 
call the ‘ composite’ would be duly- established ;—if, on the 
other hand, it be held to refer to diverse things (the many 
components), then, it would be a case of many things (Atoms) 
being perceived as one, which would be an absurdity (a case 
of pure misconception); as we never come across any such 
(right) notion as that of ‘one’ in regard to the many. 


Sitra (36). 


[IN ANSWER TO WHAT HAS BEEN JUST URGED BY THB 
SippHANTIN, THE PORVAPAKSIN MIGHT URGE THAT] “* THE 
SAID CONCEPTION {OF f ONE IN REGARD TO THE Many) 
WOULD BE SIMILAR TO THE NOTION THAT WB HAVE IN REGARD 
TO SUCH (COLLECTIVE) THINGS AS THE ‘ARMY’ AND THE 
< FOREST °” ;—BUT EVEN SO THE CONCEPTION WOULD NOT 
BE POSSIBLE ; A9 ATOMS ARE BEYOND THE REACH OF THE 
SENSES —(St. 36). 


(Says the Paroupakgin}—" In the case of the ‘ Army’ 
and the ‘ Forest’ it is found that when, on account of remote- 
ness, the distinctness (and diversity) of the component 
factors is not perceived, the conception of their being ‘one’ 


a This question is addressed by the Papil who has heard the above arguments on 
behalf of the Pūrvapakşa and is anxious to learn how to meet them. 


+ The Teacher teaches the following answer. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-36 765 


becomes possible ; analogously, many Atoms being massed 
together, when their distinctness (and diversity) fail to be 
perceived, the notion of these being ‘one’ would be possible.” 

But in the case of the ‘ Army’ and the ‘ Forest’ what 
actually happens is that the diversity of the component 
factors of these is such as is ordinarily perceptible, but it 
fails to be perceived on account of an extraneous cause in the 
shape of remoteness ;—similarly when there are several trees, 
the particular species to which each belongs—such as, 
‘Palashaw, ‘ Khadira’ &,—is such as is ordinarily perceptible,* 
but it fails to be perceived on account of remoteness ;—simi- 
larly again in the case of such things as have their (diverse) 
motions ordinarily perceptible, the (diverse) motion fails to be 
perceived on account of remoteness, and in all these cases 
what happens is that the (diverse component) things them- 
selves are perceived, but their diversity fails to be per- 
ceived on account of remoteness, which (non-perception 
of diversity) makes it possible for the notion of ‘one’ to 
appear in regard to them, in a secondary (indirect, figurative) 
sense. The caseof Atoms is entirely different ;—in regard 
to these it is not true that their diversity is ordinarily percep- 
tible; so that it cannot be said that the figurative notion of ‘one’ 
becomes possible when, for some reason, the said diversity 
fails to be perceived ;—this cannot be said, for the 
simple reason that Atoms are ‘beyond the reach of senses’ 
(and hence their diversity cannot be said to be ordinarily 
perceptible), 

Further [the Opponent is not quite right in citing the case 
of the ‘ Army’ and the ‘Forest’, for] what is being discussetl 
(by us) is just this—whether or not the unitary conception 
refers to the ‘mass of small particles’; and the ‘ Army ’and the 
‘ Forest’ also are just such ‘ mass of small particles’ (so that 
these are as much open to discussion as any other Composite]; 
and certainly it is not right to put forward as an example 
(ia proof of a a Proposition) something that 1s itself open to 
discussion ; as such a thing is in the same position as what 
is meant to be proved (by the citing of that example). « 


“* The printed text reads ‘ agrihyamadna’; the MSS.do not show the ‘a’; and in 
the sentence preceding and following this, we have ‘grihyamdna’ ; the Vartika also 
explains the term as ‘ upalabhyamanajatindm’. The translation has for these reasons 
adopted the reading without ‘a.’ | | 

t What the Bhka@sya meaus is that no corroborative example can be available for the 
Opponent who denies the ‘ coinpositeness’ of all things; so that forhin every 
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It might be argued that what has been put forward is what 
is actually seen (by all parties).— But even so 
it would not be right; as what is being dis- 
cussed is just what exactly forms the object of the ‘seeing’ or 
‘ perception ’.* That is to say, the Opponent might argue 
as follows: ‘ It is a fact actually perceived that in the case 
of the ‘ Army’ and the ‘ Forest’, the distinction among 
the component parts not being perceived, the parts come 
to be looked as non-different,—which gives rise to the idea | 
of these being ‘one’; and certainly what is actually 
perceived cannot be denied. ” But this is nob quite 
right; what forms the object of perception is just what 
is being discussed [and has still got to the ascertained}; 
the precise object of perception is what is being discussed, 
the point at issue being the notion of § unity’ that is actually 
perceived ; has this notion for its object only the ‘mass of 
small particles’, or something different from the particles ? 
so that (the exact object of Perception being still open to 
doubt), no fact of Perception could establish a conclusion one 
way or the other. In fact, inasmuch as the ‘small particles’ 
or § Atoms’ are-many, if there does arise an idea of ‘ unity’ 
in regard to them, by reason of their distinctness not being 
perceived, and hence their being regarded as non-different,— 
such an idea must be regarded as being a notion of somethin 

(the many atoms) as what itis not (i. e. one), just like the 
notion of the Postasa Man, [and as such, it must be a 


Bha. P. 84. 


clearly wrong cognition, a misconception] ẹ “What if it 
is P” Well, inasmuch as the notion of something as what 


it is not must be dependent upon an original prototype, 
the appearance of such a notion establishes the existence 
of such a prototype; and the basis of a misconception 
can consist only of true conception; so that the concep- 
tion of the many as one proves the reality of the con- 
ception of the really one as one, which proves the existence 
of a really single object, apart from ils many components ]. 


conceivable thing has its nature and constitution entering into the subject of bis 
reasoning ; his Proposition being that “all things in the world are mere masses of 
imperceptible small particles.” When ‘all things’ enterinto this Proposition, either 
no corroborative instance is available ; or if any were cited, such site: Would De oleate 
ly wrong.—Tdtparya. l 

9 The right reading is woraraqhs:, as found in Puri A, and in the Bhasyachandra, 
gud several other manuscripts. 


+ The full-stop after HEW in ‘the printed text should be dropped. 
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* Bat what is the Prototype for the conception of the Posi 
as Man?” This Prototype consists in the conception of 
the real Man as Man; it is only when there is sucha 
conception tbat a conception of ‘Man’ can arise in regard 
to the Post from the perception of certain points of similarity 
(between the real Han and Post). Similarly it is only if 
there were a true conception of what is really one as ‘one’, 
that there could arise the conception of ‘one’? in regard to 
the many atoms, from the perception of certain points of- 
similarity * (between the many Atoms and what is really 
‘one’), But inasmuch as there is no possibility (for the 
opponent of any true conception (of unity) arising in regard 
to anything,—as there is nothing according to the Opponent 
that is really apprehended as one,—it follows that the idea 
of non-diference (unity), embodied in the unitary conception 
really arises in regard to. thing that is really noa-diverse 
in its character. 

“ What forms the necessary Prototype is the notion of 
non-diversity (i. e. unity) that we have in the case of things 
perceived by other sense-orgaus.” 

This also will not be right; as until special reasons 
are put forward, the mere citing of an example cannot 
establish any conclusion. What the Opponent means is as | 
follows—‘* In the case of the object preceived by the otber 
organs—e. g. Sound, perceived by the auditory organ— we 
find that there is unitary conception in regard to Sounds 
which are non-diverse in character (even according to us) f; 
—and this unitary conception would be the Prototy pe of 
the unitary conception in regard to the many (atoms, for ins- 
tance).” But even so, the mere citing of an-example would 
not lead to any definite conclusion; for the simple reason 
that no special reason is adduced (in support of the conclu- 
sion. ‘That is to say, the question being—the unitary 
conception that there is in regard to the massed atoms, 1s 
this a conception of something as what it is not, like the 
conception of Post as ‘ Man ? or is the actual state of things 
really as represented by the conception, and hence the 


* The correct reading is not maiga, but gymysg as found in all Mss, and also in the 
Bhasyachandra., = 


f According to the Pirvapaksin, all soundsare one andthe same and hence 
conceived of as one. This is a case of really non diverse things conceived as one—a 
true unitary conception, which will supply the Prototype for the unitary conception 
in regard to the diverse atoms. 
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conception is of something as what it actually is, hke the 
notion of ‘one Sound’ in regard to Sound which is really 
one P—unti} special reasons are adduced (in support of one 
view or the other), mere Examples only tend to accentuate 
the uncertainty. Further, as a matter of fact, the Odour 
(Sound and the rest), which are ‘things perceived by other 
sense-organs’ adduced as examples by the Opponent, also 
are mere masses or aggregates of (diverse) things, like the 
jar, and as such cannot form correct examples (of unitary 
conception in regard to non-diverse things). * 


The (well known) conceptions of (A) magnitude’, (B) cou- 
junction, (C) motion, and (D) class (community) should also 
be urged against the person who denies the ‘composite’; as 
what has been urged in connection with umtary conception 
JS applicable to these conceptions also. t 


¿The unitary conception (whenever it arises), must be 
regarded as arising in connection with what is really ane, being 
the conception of something as what it really is; the special 
reason for this consisting in the fact that the said conception 
33 co-extensive withthe conception of magnitude. As a matter 


of fact, the two conceptions— this is one’ and ‘this is 


A nanne maiman s aaar 


° The Vaishagikas hold that Sound is produced, not only from Akāsba, but also 
from such conglomerations of material substances as the Cloth for instance. So 


that according to them, Sound is only a conglomeration of diverse things. Thus 
the notion of fone’ in regard to them cannot be correct, and unitary conception 
in regard to Sound cannot be the prototype of such conception in regard to the mary 
atoms. According to the Naiyayika also, unity, which is a quality, cannot belong 
to Sound, which itself is a quality ; ; as no quality can subsist in aquality. So that 
according to both parties the unitary conception in regard to Sound isas ‘ pocongan" 
or ‘indirect’ as that in regard to the Atoms.—Pa@tparya. 


The Parishuddhi adds-—The notion of ‘uumber’, wherever and whenever it 
appears, is regarded as true when it is notsublated by any subsequent conception ; 
and when it is found to be so sublated, itis regarded as wrong. According to this prin- 
ciple the notion of ‘one’ in regard to Sound, as alsc in regard to Atcins, must be 

© wrong ; asin both cases, there is the subsequent notion that they are many, not one. 


+ Ifyou donot admit the ‘composite’ thing, you cannot account for such votions 
as(a)—‘this thing is large’, (6) ‘thisis in contact with that’, (c) ‘ the horse (the indi- 
vidual animal that belongs to the community ‘ Horse) (d) is running’. As noneof 

‘these could ever appear inregardtomere Atoms, which are imperceptible. - V@rtika. 

t This anticipates the following question —" According to you also, how do you 

account for the notion of uty in connection with the many trees—there being, as 


Oy) 


you say, no special reason in favour of one view or the other: 
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large’—pertaining to the same object, become co-exlensive ; 
and from thisit ig known that ‘that which is large is one’ 
‘ But the ‘conception of magnitude’ consists only in the 
cognising of a certain peculiarity in the mass of Atoms .” *— 
| [The answer to this is as follows]—The said 
‘conception of magnitude’, appearing in regard 
to Atoms which ‘by their very nature) have no magnitude, 
will only be a conception of something as whatit is not (i. e. 
a wrong conception). “What if it be?’ Well, the (wrong) — 
conception of something as what itis not must be dependent 
upon a prototype; so that the existence ofthe prototype 
becomes established ; which means that there must be a right 
conception of ‘magnitude’ in regard to something really 
possessed of magnitude [which conception alone could bo 
the prototype of the wrong conception of magnitude in regard 
to Atoms, which have no magnitude}, [And this proves 
that there must be some such substance as is really possessed. 
of magnitude, and all the world does not consist of mere, 
atoms:. ‘* With regard to Sound we have the conception of 
of ‘small’ and ‘large’, and this conception of both ‘ smaliness’ 
and ‘magnitude’ (appearing in regard to the same thing, 
Sound) would be the prototype of the notion of ‘magnitude’ 
in regard to the small Atoms’. “That cannot be; as the said 
conceptions (in regard to Sound) apprehend (i. e. pertain to) 
only faintness and loudness, for the simple reason that they do 
not pre-suppose the ascertainment of the exact dimension or 
extent of the Sound, as is done in the case of similar concep- 
tions in regard to substances, That is to say, whea one 
speaks of Sound as being ‘small, what is meant is that itis 
weak, faint; and when one speaks of Sound being ‘large’ 
what is meant is that it is powerful, lond; ~and the reason 
why this must be the meaning lies in the fact that the said 
conceptions do not pre-suppose the definite cognition of the 
exact extent ovr dimension of the Sound; for instance, when 
one conceives of the Sound as ‘large’, he does not have the 
idea that the Sound extends so fur,—the idea that he has in 
the case of (the conception of the largeness of) such things as 
the Bagara, the Amaleka and the Bilva fruits (whose exact 
sizes are known).t 


Bha. P. 85. 


** Aud it is pot a particular kind of Dimension —Bhåşsyachandra. 

t The Latparya remarks that the cognition of the exact extent ofathing is pos- 
sible only when the size or dimension of that thing is perceptible, And certainly this 
is not possible in the case of cither Sound or Atoms. 
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The conception ‘these two (visible) things are in 
contact’ involves the cognition of contact having the 
same substratum as Duality [/. e. it implies the cognition 
of the contact of two things, which proves that these 
two things must be composites, and not mere atoms].* 
“ But the substratum of Contact consists of the two masses 
(of component atoms, and uot of composite substances)” 
Now, what is this ‘ Mass’P—‘ The Mase ig either (a) the 
‘orapti’ combination, of several (components),—or (b) the 
manifold combinations. of a single substance.’ F [As 
regards] (a) what we would urge is that, there is no 
cognition of the contact as subsisting in combinations ; 
as a matter of fact, when one has the ‘concaption 
‘these two things are in contact’, he has no idea of two 
‘combinations? being in contact, f (Lb) “In that case 


—_ 


“The Bhasyachandra formulates the argument thus :—*The conceptions of 
‘these two’, mngt be right, because it is co-extensive with the notion of ‘these are in 
contact ,—that which is not so co-extensive is not right notion—a$ the notion of 
‘two moons, ’ : 


+ This passage of the Bhaésya is not quite in keeping with what we find in 
° ° ° . A 
the Vārtika. The two alternatives as put in the Vārtika are—(a) SARA, ati]: 


(which is the same as in the Bh@sya) and (b) WAH: EJL ; in the Bhasya, we 
should have something corresponding to the latter ;—now from what follows in the 
Bhasya, later on inl. 13, it is clear that the second alternative meant by the Bhagya is 


that the Aass is BARAES: —i. e, simply the group of several components ; and 
this is just what the second alternative is represented in the Vartika. The 
Bhasyachandra however explains this term as SWART: ART: The only way in 
which the present passage of the Brdsya can be construed to @fford the two alterna- 
tives of the Vartika is as follows—®ISH BZA: I (a) MRR or (b) SAA aT 
And then the Opponent accepts the former alternative —whieh statement of the 
opponent ends with @a,—to which the Siddhantin replies with WIRCTTTA &c. &e, 


That such are the two alternatives is shown also by the Bhasya, P.79, L 7. 
But, in this coustruction, a new difficulty presents itself: The words in which the 
Opponent accepts the first alternative are read in the printed text, as also in all Mss., 
as MITAVHTT CYST, while according to the explauation we have provided, they 
should be ntm RREN ag&aa:, which is the first alternative suggested by the Sid- 
dhantin, and which the Oppouent accepts. 


We have however translated the passage in accordance with the explanation provi- 
ded by the Bhasyechandra >and though this is not quite in keeping with the Vartika, 
it is the only sense that can be deduced from the words of the Bhasya as they stand. 

ł IË the Aass is only the ‘combination of particles,’ then, when one cognises 
two masses in contact, he Should have the notion of two ‘combinations ' being in con- 
tact. Asa matter of fact however, no one has any such notion. 

In Bhdsva, 1.11, the stop after WW’ should be removed ; the construction 
being Mra [RATAT WTA: AATTT | 
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we shall define d/ass as the manifold combinations (of a single 
substance).” This alsa cannot be accepted ; as the contact 
is ecgnised as subsisting in the same subtratum with Dua- 
lity ; when we have the conception—‘ these two things are 
in contact,’ we do not cognise the contact as. subsisting in any 
manifold combinations of things. [The cogaition being of the 
contact as subsisting in two things}. These two things could 
not bein the shape of ‘two Atoms’, as no perception of 
‘two atoms ’ is possible (atoms being entirely imperceptible). 
From all this tbe conclusion is that what forms the substra- 
tum of the contact are two such substances as are possessed 
of magnitude and form the substratum of Duality. (2 e, two 
lurge o substances, not many smoll atoms). 


“As a matter of fact, Conjunction is only proximity 
cnlminating in impact ; it is hot something different (from the - 
objects that are in contac t)” This is not true ; as Conjunction 
does actually serve to produce (in things) something entirely 
different (from those things); for instance, Conjunctionis}found 
to be the cause (productive) of sound (when the contact of the 
stick with thedruin makes the drum sound), of colour (when the 
coutact of the Jar with fire produces red colour in the Jar), 
and of motion (when the contact with the groand of the ball 
thrown down makes the ball rebound);—and unless an en- 
tirely distinct quality (in the shape of Conjunction) appeared 
iu the two things (in contact), it could not be possible to 
ascertain what is the cause of the appearance of the said sound, 
colour and motion ;—from all this it follows that Conjunction 
is a quality, distinc: (from the conjoined things); and it is 
also directly perceived as such *. ‘(In common parlance) we 
oag have the denial also (of Conjunction\,—for 

instance, when we say—‘ the Teacher is with 
the ear-ing,and the Pupilis without the ear-ring >? (where 
the former phrase affirms and the latter denies the con- 
junction of the Ring) [and what is thus denied must be 
something different froin the Pupil’s ear and the Ring]; 
if a distinct quality (other ‘lak the two things) were 
not the object of the conception of ‘Conjnnetion’, then the 
said denial must pertain to something else ; and in that case 
it behoves you to explain what it is that is denied (by the 
phrase ‘the pupil is without the ear-ring °); that is to say, 
you should explain what is that something else (other than 


*“Pratyaya stands for pratyaksa says Bhasyachandre. 
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a distinct quality'in the shape of. Conjunction °) which you 
recognise in another case, where two things are in contact, 
and which is denied by the phrase in question (‘ the pupil is 
without the ear-ring’), [And as a matter of fact no such 
explanaticn is possible]. * 


[Thus then, Conjunction being a quality, distinct from 
the objects in contact] whenever Conjunction is perceived, 
it is perceived as subsisting in two large substances (and 
never in atoms); so that it can never be regarded as subsist- 
ing in Atoms [all which goes to prove the existence of the 
Composites as the substratum of Conjunction]. 


Lastly, (to be consistent} you have to deny the exis- 
tence of ‘Classes’ or ‘ Communities °, which form the 
basisf of all comprehensive er inclusive conceptions; but 
if these were denied, you could not have such limita- 
tion tc cognitions as we have [in the shape of the restriction 
of the conception of ‘horse’ to only particular individual 
animals, and not to others ; this restriction being possible only 
by the fact of those animals alone belonging to the Commu- 
nity ‘ Horse ’ |. 


[The existence of Communities being thus undeniable] In- 
asmuch as no Community could be manifested (or perceived) 
without a substratum, it is necessary to explain whaf that 
substratum is. If 1t be held that—* what forms the said sub- 
stratum is only the Atoms arranged or grouped in a certain 
manner (and not any Composite substance) ’,—it behoves you 
to explain whether the Atom to which the capability (to 
manifest the Community) belongs is itself in contact (with 
the perceiving organ) or not ; that is to say, when a particular 
Community is cognised, is it, or is it not, cognised as subsist- 
ing in Atom —groups that are themselves in contact with the 
perceiving organ? If it be held that it is cognised as subsisting 
(and perceived) in the wnperceitved atoms,—then it would be 
possible to perceive even such atoms as are hidden from view ; 
that is to say, it would be possible to perceive the Community 
as subsisting in atoms hidden from view. If, on the other 


such expressions as #IaYyR— WHTSACE Mt — Bhasyachandra. 


t The Bhasya uses the term ‘linga’, which the Vartika explains as ‘ximetta’, 
basis, The Tatparya however explains it as ‘probans ’ ; by which the passage would 
mean that the existence of classes isproved by compreheusive cognitions. 
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hand, it be held that the Community is perceived as subsist» 
ing in the pereeived atoms, then it could not be manifested 
in the inner and back parts (of the thing), which (not 
being coatact with the perceiving organ) are wal perceived 


(and this would be absurd), “ But there would 
manifestation of the Community in that much of the thing 
as is perceived.” In that case only that much of the Atom 


would be the substratum {of the Community); and it would 
come to this that the substratum of the Community i is only 
that much of the Atom as is perceived and in which that 
Community is cognised. And this would mean that when a 
certain mass of atoms is perceived, there is a diversity of 
things in it [that much which is perceived being one and that 
which is not perceived being another]! That is to say, 
wheu a certain mass of atoms in the shape of a Tree is per- 
ceived, there is perceived a plurality of trees—each of those 
portions of the Mass wherein the community ‘ Tree? is per- 
ceived would be a distinct Tree ! [which is absurd]. 


From all this we conclude that what serves to manifest 
a particular community is some such entirely distinct 
substance as subsists in the conglomerated Atoms; and 
this distinct substance is the Composite (as something different 
from the component atoms). 


Thus has Perception been examined. 


Vartika on Su. (86). 
[P. 243, L. 1. to P, 252, L. 13}. 

Now with a view to formulate the reasoning proving 
the existence of the Composite, the Bhasya starts with a 
question (P. 84, L. 4, et seg.}—“ The man who denies the Com- 
posite, and with a view to avoid the contingency of Perception 
becoming impossible (in that case) holds that whatis percetved 
is the © mass of atoms ’,—whatis there to urge against such a 
man ?’—~And the answer to this question is—Such a person 
should bs asked to explain what is the object of Unitary Con- 
ception. That is, he should be asked—The conception that 
we have in the form ‘this is one substance’, does it pertain 
to several (diverse) things or toa non-diverse thing? If it 
be said that it pertains to diverse things,—then the answer 
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would be that this is wrong; foras a matter of fact, unitary 
conception is never actually found to appear in regard to 
several (diverse) things; and (even if it were found to so 
appear) the idea of ‘one’ in connection with sereral things 
could not but be wrong. If, on the other hand, it be said 
that unitary conception pertains to a non-diverse thing,— 
then in that case our answer would be that that (non-diverse 
thing), which forms the object of the said conception, is the 
Composite. Then again, the conceptions of ‘one’ and of 
‘many’ wust pertain to different objects,—because each 
is possessed of clearly distinctive characters—just like the 
conceptions of colour and other things ; or (we may put the _ 
reasoning in another form)—the conception of one and of 
many must pertain to different objects,—because while the 
former pertains to an object in the aggregated form, the 
latter pertains to non-aggregated (disintegrated) things,— 
for instance, the former, is referred to simply as ‘this’, while 
the latter is referred to as ‘this and this’. | 

In answer to the above (from the standpoint of the 
Siddhantin), the Ptrvapaksin says —“ The said conception 
of ‘one’ in regard to the ‘many’ would be similar to the 
notion that we have in regard to such collective things as the 
‘Army’ and the‘ Forest?” (Sutra). This can only mean 
as follows :—“ As a matter of fact, even in cases where 
there is no diversity inthe things themselves, yet there 
is a difference in our conception of them, it is found that 
there is this distinction present® that while one thing is 
single the other is diverse ; for instance, ‘the conception of 
the‘ grmy is different from the conceptions of the ‘ ele- 
phants &c.’ (constituting the army),—similarly the concep- 


* Though both editions read wate, it isclear that the sense demands ata. If 
we retain the former reading the only meaning that can be assigned to the phrase 
— gufa T CRIAKRAZ would be—‘ the army is one and so is the elephant in it, B0 
that the usual distinction of the composite being oue and the components many is 
absent.’ But this will pot be quite in keeping with what follows, or with the context. 
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tions of the ‘ Khadira and other trees’ (constituting the 
Forest) are different from the conception of the ‘ Forest’ 
itself ; and yet either the Army or the Forest is not different 
from its constituent factors.* Hence the reason that the 
Siddhantin has put forward is not a valid reason, being, as 
it is, not universally truet.” 


If this portion of the Sūtra (emanating from the Pūrvae 

paksin) is meant to be a reasoning (against the Siddhanta), 
then it is incoherent, as it only states an example (and does 
net propound any reasou). If, on the other hand, (by the 
citing of the instance) it is intended to show that the reason- 
ing put forward by the SiddAdatin is not valid (not necessari- 
ly leading to the conclusion) [i.e. if the Parvapaksa argument 
means that “ even though the Army is conceived of as one 
and the elephants &c. as many, yet they are not different ’’],— 
then, in that case, what is urged is something vot admitted 
at all; for who is there who holds the view that the € Army ’ 
and the ‘ Forest’ are not different (from their constituent 
factors:{ P—In fact we have already explained that such 
(collective) things as the Army and the Forest are entirely 
different from their constituents. Even granting that there 
ig a notion of non-difference between the Forest and its 
constituents, it is not right to urge this (as proving absolnte 
non-difference), for such a notion can be due to several causes : 


at ayaq of the Bib, Ind, Edition is a misrea ling for Sataa i which is 
found in.the Benares edition. 


t The argument propounded by the Siddhautin (inthe Vartika) is— the coneeption 
of one and the conception of many must refer to distinct objects, because while the former 
pertains to an aggregated thing, the latter pertains to distintegraged things &. &e.’; 

aud this reason is not uuiversally true; forin the case of the Forest it is found that 
even though the conception of the Forest pertains to the single aggregated form, and 
that of the chadira dc. pertains to the trees undividually, inthe von-aggregated form,— 
yet the two things— Forest and Trees—are not different from one another, So the 
reason put forward does not necessarily lead tothe conclusion. | 


t The Bib. Ind. Edition reads W MRT; the Benares Edition reads ÈW, which is 
better, | 
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For instance—(a) there may be a notion of non-differencs 
when the two things are really non-differeat, and 
(ù) there may be such a notion, even when the 
two things perceived are really different, but their difference 
ts not perceived: (a) Now out of these two, only that notion 
of unity (nou-difference) which arises when the two things are 
actually non-different is firmly established (really true), as 
that alone is what is admitted by both parties. It will not 
be right to deny (as some people have done) that there is no 
really one thing (no case of real non-difference, on which all 


Var. P. 244. 


parties would be agreed); as in that case the notion of 
‘many’ would become impossible ; as the ‘many’ is only a 
collection (conglomeration, mass) of several ‘ones’ (unities;. 
(L) In the other case, even though the things perceived are 
actually diverse (several}, yet there is sometimes a notion of 
‘non-difference’ due to the non-perception of the difference 
hetweon them ; this non-perception of difference being due 
to remoteness ; for instance, in the very case of ‘ Army’ and 
‘Forest’, what happens is that even though the constituent 
factors of the Army, in the shape of the Elephants &., and 
those of the Forest in the shape of the Khagira and other 
trees), are such as have their diversity (separateness) dis- 
tinctly perceived (at elose quarters), yet, on account of 
remoteness they fail to have this diversity duly perceived 
(from a distance) ; so that even though the things are really 
diverse, yet there is notion of non-diversity, on account of 
the diversity bemg not perceived. Se 
[In any case, so far as Atoms are concerned, the analogy 
of the ‘Army’ and ‘ Forest’ does not hold; for] Atoms are 
never perceived by any person.  “ Why so?” Because 
toms are supersensuous, as we have already explained 
before; it las already been exp'ained by us that Atoms are - 
beyond the reach of the sense-organs. It is only an object 
which is perceptible by the sense-organs and is capable of 
having its distinctness perceived, that can form the basis of 
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the notion of non-difference, when the said distinctness fails 
to be perceived on account of Distance :—just as when there 
area number of things and the particular species to which each 
belongs ts ordinarily perceptible, the particular species futls to 
be perceived on account of remoteness ; or in the cuse of such 
things as have their diverse motions ordinarily perceptible, the 
diverse motion fails to be perceived on account of remoteness. 
(Bhasya, p. 83,1. 13, et seg);—and the reason for this lies 
in the fact that the non-perception of a thing that is ordi- 
narily perceived is due to other (extraneous) causes; that is 
to say, whenever theru is non-perception of a perceptible 
thing, it is due to some extraneous cause, as we find in the 
case of the ‘Army’ and ‘ Forest’ cited by the Purvapaksin;— 
the Atoms however are never perceived, being beyond the 
reach of the sense-organs ; hence their non-perception cannot 
be said to be due to any extraneous cause +; and as for the 


© The author here anticipates the following argument of the Parvapaksin—* In 
the case of the bundle of Straw—stone—wood packed together in shell-lac, it is found 
that each of the constituent things is not perceived separately, all that is seen is 
their mass ; aud yet they do not compose something different from themselves ;— 
similarly, in the case of the Jar, the component atoms may be imperceptible as 
separate from one another, yet their mass would be perceived, without their 
producing something different from themselves, in the shape of the composite.” The 
answer to this as given in the Text is as follows:—The mass or collection of a number 
of things is perceptible only when each constituent of that mass is perceptible by itself, 
as distinct from the other constituents ; as we find in the easeof the ‘Army’ where 
the whole army is perceptible because each individual unit, Elephant, horse, &c., is 
perceptible by itself ; and when the constituent factors are so perceptible, if their 
Mass fails to be Hagai this is due to some extrancous cause, e. g. remoteness. 
Atoms however are never perceptible by themselves, being as they are extremely 
subtle and hence beyond the reach of all sense-organs ; so that a mere collection of 
Atoms should be ever imperceptible; for instauce, winds being imperceptible 
by the eye, no collection of winds can ever become visible by the eye. So that if 
the conglomeration of atoms (in the jar) .dves not constitute something different 
from themselves (in the shape of the Composite Substance, Jar), it would mean 
that the same atoms which are imperceptible are also perceptible; and this would be 
absurd. Specially as in the case of the mass of atoms the non-perception of their 
diversity cannot be said to be due to distance, or any such extrancous cause as is found 
in the case cf the Army or Forest ; the imperceptibility being inherent in ue Atoms 


themselves.— Tatparya. 
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Atoms themselves, so long as some fresh feature is not 
produced in them, they could not give rise to a different 
conception (other than the conception of mere ‘ Atoms ’) ;— 
this constitutes a great incongruity (in the theory of 
those who do not admit of the Composite Jar as some 
thing different from the component atoms),.* 


The philosopher, for whom the Atoms constitute the basis 
of the conception of ‘ Jar’ and such other substances, should 
be asked the following question— When atoms give rise to a 
different conception (than that of themselves us ‘atoms’), 
do they do so when a fresh feature is produced in them? 
Or without having any such feature produced? <“ What do 
you mean by this?” Well, if they have a fresh feature 
produced in them, this fresh feature would be the ‘ Composite’; 
while if they lave no such fresh feature produced in them, 
then it would come to this that those same atoms that were 
imperceptible become perceptible; and this would be a great 
incongruity. “ But the fresh feature produced in the Atoms 
is conjunction [and it need not be anything in the 
form ofja Composite]; that is to say, the Atoms 
(which were imperceptible before), when coming into close 
proximity to one another, have this Conjunction produced 
in them, and this Conjunction serves as the feature that 
renders them perceptible.’ |= This is not possible; as the 
Atoms are beyond the reach of the senses ; and even the Con- 
junction of imperceptible things can never become perceptible; 
and (in the case of imperceptible things) there can be no 


Var, P. 245. 


© This sentence, the Tà tparya adds, isin answer to the following Karika— What 
harm is there in our view? The many (imperceptible) atoms, having some fresh 
feature produced in them, could become the basis of the (previously non-existing) 
_ perceptional cognition.” This Karika is quoted by the Tdtparya as emanating 
from the ‘author of the Vartika’; this Vartika must be by a Bauddha writer, not 
Udyotakara, as the editor of the Tatparya has taken him to be. The answer has 
been given, says the Tdétparya by our Vartikakdra, by mentioning the fact that 
there is no fresh feature produced in the atoms. This the Vartika explains and 
further discussion is carried on in the 7é@{parya and the Parishuddhi. 
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such perceptional cognition as ‘thisis in contract with that’; 
for this reason Conjunction cannot be regarded as the fresh 
feature (that renders Atoms perceptible). 

The Pirvapaksin says—“[We do not deny that there is 
the notion of ‘ one’ in regard to the diverse atoms] what we 
mean is that whenever such a unitary conception arises in 
regard to what is diverse, it must be regarded as a wrong 
notion, a pure misconception”. | 

Our answer to this is thatas a matter of fact, misconcep- 
tions are due to perception of similarity and non-perception 
of difference; which means that the perception of similarity 
imposes (upon the misconceived thing) acontrary cbaracter, 
through the impression left on the mind (of the observer) by 
a previous perception of that character which does (as 
a matter of fact) belong to the thing.* 

Now as regards Atoms, inasmuch as they are entirely ims 
perceptible, how can there be any ‘ perception of similarity’? 
Aud when there is no ‘perception of similarity’, how can 
there be ‘non-perception of difference’ P And when there 
is neither ‘ perception of similarity’, nor ‘ non-perception of 
difference’, how can there be any ‘imposition of contrary 
character’P, Thusthen the cause (of misconception) being 
absent, the appearance of the effect in the shape of miscon- 
ception would not be possible. | 

- This same reasoning also holds respecting the views that— 
(a) “the Unitary conception in regard to atoms is secondary 
(indirect or figurative)’,—and (b) that “it is merely analogi- 
cal”, (a) That upon which the secondary or figurative concep- 


*For iustance, when We wrongly perceive the shell as silver, what happens is 
that we perceive in the thing before us only those characteristics that are common 
totheshell and silver; and then there comes to the inind the idea of silver which 
_ has been perceived before;and through the recalling of this ‘silver’, the ‘ character of 
silver’ which does not belong to the shell, comes to be imposed upon it by. the afore- 
said perception of similarity between the two things. The Benares Edition andthe 
Tatparya read after fanargvaiey : the clause aamuin gagiteratiive 
afgettawear. This is wanting in Bib. Ind. Edition. 
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tion is based is ‘hakt? —literally meaning ‘that which is divid- 
edor held in common (bhajyaté) by two things’, which stands for 
the similarity of a thing to that which it is not; for instance, 
when one perceives the ‘dull intelligence of the ploughman, 
he conceives (and speaks) of him as an ‘ox’ [which also has 
dull intelligence, which therefore constitutes the point of 
similarity between the man and the ox; hence the notion ‘ the 
ploughman is an ox’ is regarded as figurative] As a matter 
of fact, no such perception of similarity is possible in the case 
of Atoms, which are imperceptible —(/) Nor again will it be 
right to regard the notions of ‘one’ in regard to the many 
atoms as analogical, because there is no analogy (likeness) 
between what is really what is conceived (i. e. what is really 
one) and what is not really so (i. e-what is many, not one) ; 
analogical cognition is possible only in a case where there 
is some likeness between what is really what is conceived 
and what is not so; for instance, in the analogical concep- 
tion ‘the boy isa lion’, where the word ‘lion’ stands for 
b-having like the lion.» ‘*Whiat is it that forms the 
object of analogy ?” It is bravery (that constitutes the 
basis of the comparison). Thus we find thatin the case of 
Atoms, none of the three conditions of ‘misconception’ can be 
possible, for the simple reason that they are imperceptible. 


ee m E A, AEAEE E e a a. 


This is added, says the Tåtparyag with a view to show that the idea of 
difference between the two is not completely lost in this case, as itis in the case of 
the ‘ figurative > expression ; ‘the man is an ox’ means that he is exactly as the ox; 
while when only slight similarity is meant, we have the analogical expression ‘the 
boy isa lion’. The distinction between ‘figurative’ and ‘analogical’ expressions is pot 
quite-clearly brought ; the only distinction drawn appears to be that in the figurative 
expression, the idea of difference is completely lost, stress being laid upon the likeness 
only ; while in the case of analogical expression, the idea of difference is not entirely 
lost ; the expression ‘this man is an ox’ means that in dullness of intelligence he is a 


complete ox itself ; whereas the analogical expression ‘ this boy is a lion’ simply 
means that he behaves like a lion,—the word faz, being explained as fer ga BTA a, 
being analysed as fee-Tqa-we ; 80 that there is no identification at all of the Boy 


with tle lion; all that the words mean being ‘the boy behaves like a lion’, and not that 
he is the lion itself. : 
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Then again, as a matter of fact, the conception in ques- 
tion (of ‘one’ in regard to the many atoms) cannot be re- 
garded as ‘wrong cognition’ either; for the reason that 
there is no such right cognition (of ‘one’ in regard to many) 
as could form the prototype (of such a misconception). 
“ What forms the necessary prototype ts the notion of non-diver- 
sity that we hive inthe case of things perceived by other sense- 
organs.” (Bhasya, P. 84, L. 12). If you mean by this that— 
“the unitary conceptions that we have in regard to such 
things as Sound and the rest are the (right) prototype, and — 
in regard to things other than these the said conception is a 
misconception ’’,—then our answer is that unit! special rea- 
sons are adduced, the mere citing of an example cannot estub- 
lish any conclusion ; that even so the citing of the example would 
not lead to any definite conclusion, for the simple reason that 
no special reason is adduced in support of the conclusion, (Bba. 
P, 84 L. 18 and 14). There are two kinds of conceptioss.—(1) 
the conception of a thing as what it is, and (2) the conception 
var. p 246, Ofa thing as what it is not ;—now the question 
is—the conception of one’ that there is in re- 
gard to the massed atoms, is this a conception of atoms as 
what they are not ? ors it not so P [And this remains doubt- 
ful, even after you have cited the instance of Sound and 
other things, until you adduce some special reason to prove 
that the said coaception is as correct in regard to Atoms as it 
is in regard to Sound|,.* Then again, when you say that—-‘ the 
notion of ‘one’ in regard to such objects as Sound and the 
like is the correct prototype (of all unitary conceptions), while 
the notion of ‘one’ in regard to such objects as the Jar and 
the like is a wrong misconception ”—you admit the real ex- 

istence of such things as the Jar and the like; for if the 


# The case of the massed atoms is taken as a typical one, as those. who admit 
the Composite as well as those who do not, both accept the mass of atoms as a true 
entity (the only difference being that according to the former the mass constitutes 
@ separate single substance, while according to the latter it is only atoms, and no- 
thing else ) —Tutparya. | | ; 
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existence of the Jar &., is not admitted, there can be no 
occasion for any such assertion as that ‘ similarity to Sound 
&c., forms the basis of the conception of one in regard to the 
Jar.’ The Opponent might say—* We do not admit the 
existence of the Jar &.; what we assert is that (the Jar &. 
are nothing more than a mass of atoms], and the unitary con- 
ception that arises in regard to the massed atoms does so on 
the basis of the analogy (similarity) of Sound &c.”—But this 
we have already answered, br pointing out that this would 
not be possible, as Atoms are imperceptible. Then again, (for 
you, Vaibhasikas) even Sound &c. which you regard as the 
basis of the right primary (prototypal) unitary conception, 
are nothing more than mere masses (of atoms) ; so that, these 
also being as much massed atoms (as the Jur §e.,), the uni- 
tary conception in regard to them cannot be right.* For in 
regard to (Sound which is a mass of atoms) the notion of 
‘one’ could arise only when there would be a cessation of 
the notion of its being a conglomeration (of several things) ; 
‘and as such, the said conception (being due to the cessation 
of a correct notion with regard to the thing concerned) could 
be only figurative, proceeding on the basis of the (supposedt) 
similarity (of Sound) to things really possessed of unity ;— 
things possessed of real unity are naturally such that with 
regard to them there is always an absence of the notion of 
their being a conglomeration (of several things) ; so that in 
regard to Sound also, when there is similar absence of the 
notion of its being a conglomeration of several things, this 
constitutes a similarity between Sound and things possessed 
of real unity ; and on the basis of this similarity, there arises 
the notion of ‘ one’ in regard to Sound also ; and this notion 
8 Ag for ourselves—the Titparya adds—the notion of one in regard to Sound 
cannot be right; for according to us no quality can reside in a quality ;and both 
Sound and Number are qualities z and one is only a number ; so that, in our philo- 


sophy, the rotion of ‘one’ im regard to Sound can be only figurative. 


t The similarity being assumed, on the cessation of the notion of Sound being a 
mass of several atoms. 
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can be regarded as only figurative. “In the caseof all things 
the notion of one might be due to the absence ofthe notion 
of their being a conglomeration of several things.” If that 
were so, then in the case of the conception ‘ not-two’, there 
could be no suck doubt as to whether it is ‘one’ or ‘ several’ 
(more than two) ;*—that is to say, as a matter of fact, when- 
ever the term ‘not two ° is used, it gives rise to a doubt as 
to there being ‘ one’ or ‘ more than two’, the negation of two 
being common to both (one and more than two); but if * not 
two’ meant the negatioad of conglomeration in all cases, then 
it could not give rise to the doubt as to its being one or more 
than two ;asamatter of fact, it does give rise to the raid 
doubt ; and with a view to remove this doubt, it is added— 
‘it is one only’, which restricts the conception of ‘not two’ 
(to one only); so that what gives rise to this restriction is 
‘one ’, and that which gives rise to the notions of ‘ three’ or 
—6* four’ &c, are the numbers ‘ three’, ‘ four’ and the rest, 
Similarly (just as the notion of ‘one’ is due to the absence 
of the notion of conglomeration) with regard to Sound, the 
notions of ‘two,’ ‘three’ &c., would be due to its being a con- 
glomeration. {Hence the case of Sound will not serve to ex- 
plain the unitary notion of ‘two’ &c., that we have when 
‘there are two objects, the Jar and the Cloth, both being mere 
conglomeration of Atoms]. “ Why so?” Because the case of 
Sound is similar to that of things possessed of real duality : 
i. e. conglomeration is as much present in Svund ag in a 
Substance possessing duality. “ Then, in all cases (in the 
case of Atoms also) the notion (of ‘ not one’) may be held 

9 If Unity consisted in the mere ‘negation of the notion of conglomeration, then, | 
asthe term ‘not two’, could alkro involve the said negation of the notion of con- 
glomeration, it would mean ‘ one.’ only ;30 that when a thing would be spoken of as ‘not 
two’ there would be no suspicion of its being more than two. Nor, in that case, would 


any such assertion be pcsaible as ‘this is zot two, it is one only 3 as‘ not two’ itself 
which would make the adding of ‘ one only ’ en- 


would necessarily mean‘o onl? 
Yy 
tirely superfluous. 
-. . 2 ? K 3 ° e . 
The Beaares edition puts a comina between‘ W and’ Ẹ *—which is not right. 
% 
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to be due to the presence of the notion of conglomeration.” 
But if that were so, then no doubt would arise from the 
rather vague idea produced by the term ‘not one ’;—that is 
to say, if the notion of ‘two’ &c., were always due to the 
presence of conglomeration, then whenever the denial ‘ this 
is not one’ is made, there should be no such doubt as to 
Vac. P.o47, Whether the thing is ‘two’, or ‘three ’,—both 
of these being equally ‘not one’; hence that 
which gives rise to the definite conception of the thing being 
‘two’ (and not three &.) is the presence of the number ‘ two’ 
(and not mere conglomeration)*, A person who does not admit 
of the conception of ‘one’ or ‘two’ &c.,—for him there ean not 
be either ‘conglomeration’ or ‘negation of conglomeration’, 
because for one who does not admit of units , of what could 
there be ‘conglomeration’ (‘conglomeration ’ consisting only 
in the being together of several unities)? And for one who 
does not admit of ‘duality’, whose denial would there be 
in the ‘negation of conglomeration’ ?} Further, for one 
who does not admit that ‘one’, ‘two’ &. are distinct 
entities by themselves, there would not be possible such 
conceptions of unity as are involved in the ideas of “one 
hundred °’, ‘ one duality ’ and the like. f 7 


* The Tatparya does not appear to be satisfied with all this. [t says—‘The 
nitimate criterion of ll things is our own notion of them ; and as we have the notion 


of the numbers ‘ two’ ‘three’ &c., these have to admitted as realities ; the Vurtika 
has carried on a series of reasonings simply with a view to show that the idea is 
-amenable to several proofs. 

+ The person who denies unity, duality &c., denies a fact of well-ascertained direct 
apprehension ; and as such an unreasonable sceptic would be equally prepared to deny 
the existence of well-known single entities,—he would have nothing that could 

be the substratum of the number‘ one’ ; and as conglomeration is only a collection of 
single entities—there would be no‘ conglomeration ’; what then would ‘ duality’ consist 
in ? There being no conglomeration, no ‘negation of conglomeration’ would be possible ; 
how could you accountfor the notion of ‘one’—which according to you, is based 
entirely on the ‘negation of conglomeration ’ PT aetparya. 


t If Duality &c. is only conglomeration, and the negation of conglomeration is 
‘one ’,—and ‘one’ and ‘two’ are no distinct entities,—then the idea of ‘one duality ’s 
involves correlation or identification between ‘ one’ and ‘duality’ which would be im- 
possible, if the two were only mutual contradictions—‘' couglomeration’ and ‘ negation 
of conglomeration’, 
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[The real matter-of-fact objection against the theory 
that the notion of ‘one’ in regard to massed atoms is similar 
to the notion of fone’ that we have in regard to such multiple. 
things as Sound and the like is now stated]—As a matter 
of fact, in the case of Sound &c. the notion of ‘ one’ is due 
to the non-perception of diversity ; that is to say, the notion 
of ‘one’ arises in regard to Sound &c., because when these 
are perceived, their diversity is not perceived. There is no 
such cause in the case of Atoms, from which the notion of 
‘one’ could arise; for the simple reason that Atoms are 
imperceptible, as we have already explained. 


When the Bhaisya says that the notion of ‘one’ is to 
be urged (against those who do not admit the existence of 
the ‘Composite’), this is meant only to be a sample of what 
can be urged; as a matter of fact, the notion of ‘not one’, 
‘many, also may be urged, just as effectively as the notion 
of ‘one’. As a matter of fact, for one who does not admit 
the ‘Composite’ to be something different (from the com- 
ponents), the notion of ‘ many ’ is as impossible as the notion 
of ‘one’. ` And the ordinary conceptions of ‘jar’ &e. 
also may be urged against him, in the same manner as the 
notions of ‘ many ’ [the conception of ‘Jar’ connoting some- 
thing different from the component earth-atoms composing 


it.] 


The well-known conceptions of (A) ‘ Magnitule’, (B) 
© Conjunction ’, (C) © Motion’, and (D) * Community’ should 
also be urged against the person who denies the Composite, as 
what has been urged in connection with ‘ unitary conception ° 
is applicable to these conceptions also,—says the Bhasya 
(P. 84, 1. 19). That is to say, if you do not admit the 
‘Composite’ to be something different, then the concep- 
tions—‘ this is large, possessed of magnitude (A), ‘ this is 
in contact (B) with that’, © the animal Horse is moving 
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(C)’—would not be possible for you; for none of these 
conceptions can rightly apply to Atoms, which are imper- 
ceptible. | 7 | 

The Pirvapakgin retorts—* [It is true that these con- 
“ ceptions do arise] ; but what is doubtful in regard to these 
* conceptions—of ‘ one ° &c.—is whether they pertain to the 
“ mere mass or conglomeration of atoms, or something differ- 
“ ent (from the atoms) ? And when this doubt has arisen, 
“it behoves you to sbow some special reason (for regarding 
“ them as pertaining to one, and not to the other).” 

The Siddhantin answers—Ouar special reason (for regard- 
ing them as pertaining to the Composite as something differ- 
ent from the components) consists in the co-extensiveness of 
these with the conception of magnitude ; that is to say, when- 
ever the notion of ‘ one ° arises, it does so in regard to what 
is large, possessed of magnitude ; and as a matter of fact, 
whenever two conceptions are found to be co-existent, the 
thing in regard to which the conceptions arise is found to be 
possessed of the characters (conceived of) ; ¢. g, whenever 
we have the conception of ‘ blue’ co-extensive with ‘ lotus '— 
asin the phrase ‘ the lotus is blne ’—it means that tho 
conception of ‘blue lotus’ pertains to a thing which is 
possessed of both characters—of being lotus and of being blue; 
so that when the conception of ‘one ’ is actually found to 
be co-extensive with the conception of ‘large’, the con- 
clusion js that what is conceived of as ‘one’ is what is 
also ‘ large’ (and not atomic). 

© But the conception of § large’ consists only in the cognising 
of o certain peculiarity in the * mass of atoms ’.” * (Bhasya, 

© Both editions read simply mgeyerfawareetate. But in the first place, the 
passage isa quotation of the Bhdsya, which reads NYI Tauaygerayeneay; ; and 
secondly that, such is the reading is clear from the explanation, that follows in the Vér- 
fika (next page), of the Parvapaksa argument involved in the passage in question. As 
the passage stands in the two editions it cau only mean —' whenever there is notion of 


one in regard to a large object, there is cognition only of a peculiarity in the mass of 
atoms '; bnt this will not tally with anuvdda appearing on the next page. 
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P. 84, 1. 23)—Thatisto say, wedo not admit of 
the ‘Composite’ as something different; what 
happens is that, having perceived one ‘mass of atoms’ (which 
is not ‘large’), if we perceive another, and find in this latter 
some peculiarity or difference (over the former), we have 
the conception of ‘large’ in regard to that other ‘ mass of 
atoms’ [so that, inasmuch as the conception of ‘large’ 
pertains to enly atoms, the notion of ‘one’ also should 
pertain to these, and not to a distinct ‘ Composite ’].” 


Var. P. 248. 


Well, in that case your argument becomes open to the 
objection urged before,—that this conception of ‘large ’ 
would be a cognition of something as what it is net; that 
is to say, if the conception of ‘large’ pertains to atoms, or 
to the mass of atoms—neither of which is large—it can only 
be a wrong conception, being the conception of something 
as what it is not; and there can be no wrong conception 
without a prototype (in the shape of a corresponding right 
conception); and thus your theory remains opon to the 
objectious already urged by us. 


“With regard to Sound we have the conception of ‘small’ 
and ‘large’; and this conception would be the ‘ prototype’ 
required, That is to say, we have such notions as ‘sound is 
small,’ ‘sound is large’,—which shows that we have the 
conception of ‘large’ and ‘small’ inregard to the same 
thing Sound ; and this would be the prototype of similar 
notions. of ‘large’ and ‘small’ in regard to other things 
[such as Atoms, which, though small, may be conceived of 
figuratively as ‘ large.’}.” | 

[ The answer to the above is] —Thut cannot be;* as the 
said conceptions in regard to Sound pertain to only faintness 
and loudness, for the simple reason that they do not presuppose 
the ascertainment of the exact extent or dimension of the sound 

(Bhasya, P. 85, L. 5);—as a matter of fact neither largeness 


* The Benares edition has a auperfluous X here. 
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nor smallness can subsist in Sound, for they are qualities 
[and Sound also is a quality, and no quality can subsist in 
a quality |. “Tf that be so, then the conceptions of ‘large’ 
and ‘small’ would not be possible in regard to Sound.” 
Certainly they are not impossible; for they are based upon 
other causes.  * What are these causes?” Faintness 
and Loudness, [i. e when the Sound is faint, it is called 
‘small,’ and when it is lond, it is called “ large ’]. « How 
do you know that this is so?” The reason that this must 
be the meaning lies in the fuct that the said conceptions do not 
presuppose the definite cognition of the exact extent or dimension 
of the Sound ; for instance, when one conceives of a Souud as 
‘large’, he does not have the idea that ‘the Sound extends sa 
far (Bhasya, P. 85, L. 7) ;—in the case of such things as tke 
Pearl, the Amulaka fruit and the Bilva fruit, when one thinks 
of these in the following mauner—'the Amalaka is larger 
then the Pearl,’ ‘the Lilva is larger than the Analaka’,—he 
does have a definite cognition of the exact extent or dimen- 
tion of each of these things; there is no such definite cog- 
nition of exact extent in the case of Sound.* “ In the case 
of Sound also, it may be that after having heard one Sonnd 
when one comes to hear another, he has the conception that, 
‘this Sound is larger or smaller than that Sound? ”. We 
do not deny the possibility of such a conception (in regard 
to Sound); what we are discussing is—whether this concep- 
tion of ‘ large’ or ‘small’ that we have in regard to Sound 
is-based upon the actual presence in it of the large or small 
dimension ? or it. is due to other causes P— And the conclusion 


° The Tatparya perceives a difficulty in this reasoning : “In the case of such 
things as the Addsha, whose extent or dimension is of the largest, no definite cogni- 
tion of their dimension is possible. So that the ‘ ascertainment of dimension’ that 
the Bhdsya speaks of must be taken as referring to only such things as are amenable 
to sense-operation ; as for such things as Akasha and the like,—which are not 
amenable to sense- perception—even though the exact dimension is not ascertained, 
they canuot be said to be without dimension; because the fact of their having 
dimension is inferred from their being substances.’—T atparya. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-36 . 789 


that appears to be the right one is that it is due to other 
causes: because one quality is never found to be possessed 
of another quality; asa matter of fact no quality has been 
found to be possessed of another quality, on the analogy of 
which there could be a conception of dimension {which is a 
Quality, in Sound, which also is a Quality). “ From the 
very fact of the presence of the conception of ‘ largeness’ 
in regard to Sound, it can be inferred that, like Substances, 
Sound also is possessed of a quality (in the shape of the large 
dimension); thatis to say, when the conception of ‘ largeness* 
arises in regard to Substances, it does so by reason of the 
presence in it of Dimension,—and the same conception of 
‘largeness, is found to arise in regard to Sound also,—so 
that the conclusion must be that because of the presence in 
regard to it of the conception of ‘ largeness,’ 
Sound is possessed of Dimension.” This 
reasoning is not right; as the premiss put forward is not 
universally true; for there are things which, even though 
they are conceived of as ‘large,’ are not possessed of large 
dimension; e. g., the large dimension itself, [That is to say, 
there are such conceptions as ‘ the dimension of the Amalaka 
is larger than the dimension of the Pearl’, which involves 
the conception of ‘large’ in connection with Dimension itself ; 
while as a matter of fact no Dimension can belong to Dimen- 
sion]. “ How then do you have the conception of ‘ large ’ 
in connection with Substances? If, even in the presence of 
the conception of ‘large’ in regard toa thing, you do not 
admit that thing to be possessed of the large dimension, then 
how do you account for the conception that ‘ substance is 
possessed of the large dimension ’?”. It is not true that ‘a 
substance is possessed of the large dimension, because it is 
conceived of as large’; in fact (the converse of this is true; 
that is) a substance is conceived of as large, because it is 
possessed of the large dimension ;—and the presence of large 
dimension in a substance is inferred from the fact that any 
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distinctive conception (such as that of being large) in regard 
to a substance can never be due to mere chance [it must be 
due to the actual presence in that. substance of a correspond- 
ing feature]*, ‘ Well, if, in the case of substances, the 
presence of lurge dimension is inferred from the, fact that 
distinctive conceptions in regard to them cannot be due to 
mere chance,—the same might be said in regard to S und 
also; that is, in regard to Sound also we have the distinctive 
conception of its being large; and this conception should not 
be due to mere chance.” Who says that in regard to Sound 
the said conception is due to mere chance? “To what then 
is the said conception due (if it is not due to mere chance) ?” 
It is due to faintness and loudness (of Sound); faintness and 
loudness are properties really belonging to Sound; and it is 
on the basis of these that you have the notions of ‘small’ 
and ‘large’ in regard to Sound. “ But whatis this faintness 
or loudness ?” When a Sound resembles a small substance, 
and is conceived of as the substratam of that resemblance, 
it is called ‘faint’; and when it resembles a large substance, 


and is conceived of as the substratum of that resemblance, 
it is called ‘loud * or ‘powerful’. 


Then again, the conception of ‘samyuklé’, ‘these two 
things are in contact’,--which involves the cognition of contact 
coextensive with (having the same substratum) as duality— 
also proves the existence of the Cumposite, “How?” Well, 
as a matter of fact, the notions of ‘largeness’ and ‘ being in 
contact’ must pertain to the same object,—because there is 
coalescence of the two,—just like the notions of ‘ blue’ and 
‘lotus’; thatis to say, in the case of the notions of ‘ blue’ and 
‘lotus’ we find that they coalesce, and as such pertain to the 


* So that when a substance is conceived of as ‘large’, it is because itis actually 
possessed of the large dimension; this is specially so, when the said conception 
is such as is not sublated by subsequent experience, and is not found to be due to 
other causes. | 
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same object (the characters of being ‘blue’ and of ‘being 
lotus’, both subsisting in the blue lotus); and we find a simi- 
lar coalesence in the case of the notions of ‘being large’ and 
‘being in contact’; hence, on account of this coalescence, the 
two notions must be regarded as pertaining to the same 
objects {the character of ‘ being large’ and ‘ being in contact’ 
subsisting in the same two objects; which, therefore, cannot 
but be composites}, This same explanation holds respecting 
all such conceptions as ‘one large thing is moving’, ‘the 
Khadira tree’ and the like [everyone of which coalescing with 
the conception of ‘large’ establishes the existence of the Com- 
posite}. In answer to the above the Opponent may urge the 
following—‘ The said conceptions (of ‘largeness’ and of ‘two 
things being iu contact’) may be regarded as based upon (and 
pertaining to) two conglomerations or masses of atoms only 
(and not to Composites). That is to say, when the concep- 
tions of ‘large’ and ‘in contact’ arise, they do so in regard 
to two conglomerations only; similarly such notions as ‘the 
one large object is moving’ pertain only to such conglomera- 
tions (and not to Composites)” This reasoning however is not 
right; as none of the several alteratives pos- 
sible under such an hypothesis is tenable ; for 
instance, when it is asserted—that “the conceptions of in 
contact, large and the like pertain to conglomerations”,— what is 
it that is meant by ‘Conglomeration’ or ‘ Mass °? (a) Does it 
consist of the several components ? (b) Or of the contact or 
combination of the several components ? (b) If the Mass be 
held to consist of the contact of the several componenis, then 
(when one conceives of two ‘ Masses’ in contact) this concep- 
tion would be in the form ‘two contacts are in contact’. 
“Why so?” Because the Mass is held to consist only of ‘con- 
tact,” So that there could be no such conception as ‘ these 
two objects are in contact’, Further, even the conception of 
contact would not be possible (in the case of two things 


being in contact); for when one. ‘ Mass’ comes into contact 
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with another ‘Mass’, the resultant contact would itself be 

come a ‘Mass’ (under the opponent’s theory); so that there 
would be a single * mass’ (in the shape of the contact of the 
two masses! ; and hence there would be no idea of ‘contact’ 
at all. (a) If, on the other hand, the ‘ Mass’ consists of the 
several components only, then there could be no co-ordination 
between ‘masses’ and ‘duality’; that is to say, no such con- 
ception would be possibleas ‘ these two objects are in contact’, 
which involves the contingency of ‘duality’ subsisting in the 
same substratum as the ‘Mass.’ [Thatis under the Opponent’s 
theory the Mass is nothing apart from the components, and 
these are many, and as such cannot be conceived of as ‘two’). 
From all this the conelusion is that what form the substratum of 
Conjunction are two such substances as are possessed of magni- 
tude and are possessed of duality. (Bhasya, P. 85, L. 15). lf 
it be urged that there is no such thing as Conjunctiony—our 
answer 18 that we have already shown that there is sucha 
thing as Conjunction, distinct from the ebjects in contact. 


Then again, the philosopher who.holds that the Composite 
is nothing apart from the group or mass of components, should 
be asked the following question :—Such conceptions as 
© Cow’, ‘ Horse’ and ‘Man’ as are based upon (due to) the 
several particular communities,—to what do these pertain P 

‘But there is no such thing as‘ Community’; how could 
there be any conceptions based upon Communities P*” But 


° The position of the philosopher who denies the very idea of ‘Community ’ is 
thus explained in the Té&tparya :—There can be no such real entity as Community, 
23 whose substratum it would be necessary to accept the existence of a real substance, 
For instance, does any particular community subsist in a particular individual ob- 
ject ? or in all places ? If in all places, then all things would belong to the same 
Community, of ‘cow’ for instance ; and all things would be cow ! If; on the other 
hand, the Community were held to subsist in a few individual things only, then it. 
behoves you to explain how that Community becomes. related to a particular indivi- 
dual—a particular cow—that is newly born? For certainly before the individual 
came into existence at a certain place, the Community was not there, at that parti- 
cular place ; nor could the Community subsisting in tha older individuals go over to 
the newborn individual ; for according to the Logician, Community can have no 
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as matter of fact, it is not possible to deny the ewistence of 
particular communities, which form the basis of all comprehen- 
sive or inclusive conc2ptions. (Bhasya, P. 86, L. 4). Apart 
from a particular Community there can be no basis for a 
cowprehensive cognition ; and no baseless cognition can have 
any footing ; and yet we have such inclusive conceptions as, 
for instance, ‘ these ear-rings’ (which includes a number of 
ear-rings); we also have exclusive conceptions, such for in- 
stance as, ‘these are not ear-rings’;—for this reason the 
existence of particular communities cannot be denied. Thus 
then (as the existence of Communities cannot be denied), 
inasmuch as no Community could be manifested without a 
substratum, it is necessary to eaplain what that substratum is. 
(Bhasya, P. 86, L. 5) ;—that is to say, any particular Com- 
munity can never be manifested without a substratum ; and 
hence it behoves the Pérvapaksin to explain what is- that 
substratum (which manifests a particular Community). 
“ What forms this substratum is the group of atoms; that is 
to say, atoms, grouped in a certain manner, serve to 
manifest particular communities ; so that the mere necessity 


motion ; and also because if the Community did go over to the new thing, the older 
thing would become bereft of it ; so thatthe older cow would cease to be a‘cow’! 
Nor will it be right to hold that when the individual is born, the Community also is 
born with it ; for in that case Community would be something transient. The only 
way in which he can extricate himself from the meshes of these difficulties is to 
regard the idea of ‘Community ’ as purely illusory. 


The Tatparya supplies the fullowing answer to the above :—As a matter of 
fact there are certain well-known entities as though existing at the same tine, are not 
related to one another ; e. g, oduur, taste, colour and touch ;and for our opponents 
also, there are several /deas existing at the same time, and yet not related to one an- 
other ;—for the Vaishégikas, Space, Time, Akasha and Time, though existing at the 
same time, are not related to one another. In the same manner, Community also exists 
atthe same time as other things, and is yet not related to all of them ; itis related 
toonly those individuals that compose that Community. So that when a particular 
individual is born, there it is quite possible for the Community to have existed from 
before, though not related to anything ; and what serves to characterise and mani- 
fest the existing Community is the birth of that individual. Such being the real 
condition of things, we need not be afraid of the arguments urged by the opponent. 
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to provide a substratum for the comprehensive conception of 
Community does not establish the existence of the Com- 
posite.’ The answer to this has been already provided 
by us, when we showed that the said © grouping ’ (of atoms), 
which is only another name for ‘ Conjunction ° is 
something quite different (from the atoms them- 
selves). Further, you think that it is-the peculiar grouping 
(of the atoms) that manifests the particular Community ;— 
now is the ‘ grouping,’ when it manifests the Community, in 
contact with the Eye (i. e., perceived) ? or it manifests it 
without being itself perceived ? If it be held that “ when it 
manifests the Community, then the ‘grouping’ is perceived,” — 
then that Community would not be manifested in the inner and 
back parts (of the ‘ group ° concerned), as these parts would not 
be perceived (Bhasya, P. 86, L. 9); that is to say, if the Com- 
munity is manifested in a ‘group’ that is actually perceived, 
then, inasmuch as its inner and back parts would be hidden 
from view by the front part, they would not be perceived ; 
and hence the Community could not be manifested in those 
parts ! “ But there would be manifestation of the Com- 
munity in that much of the group as is perceived.” (Bhasya, 
P. 86, L. 10). This will not be right; as in that case 
that much of the group (as is not perceived) would fail to be 
the substratum ; that is to say if you hold that— there 
could be manifestation of the Community iu tlat much of the 
‘Group’ as is actually perceived,’ —thea it is only that much 
of the ‘group’ that would be the substratum of the Com- 
munity (and not. the whole of it); and in that case there 
should be diversity in the cognised thing; that is to say, when 
-a certain ‘group of atoms’ is cognised as the ‘tree’, there 
should be a diversity or multiplicity in that ‘ tree.’ “Why 
so P” Well, every one of those parts of the group where 
the Community (‘Tree’) would be manifested, would be a 
distinct tree; and in that case the one tree should be cog- 
nised as many; so that no conception of ‘one’ would be 
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possible.« Further, as the mere front part of a tree is not 
the ‘tree’ [and yet that part is all that is perceived, and 
in which, as such, the Community ‘tree’ is manifested, ex 
hypothesi, | there would be nothing in which the Community 
‘tree’ would subsist? [What is seen not being the tree but 
only a part of it]. So that it behoves you to explain what 
is the real object of the concept ‘ tree.’ 


From all this we conclude that what serves to manifest a 
particular Community is some such entirely distinct substance 
as subsists in the grouped atoms, and this distinct substunce 
is the Composite as sumething different from the component 
atoms. (Bhasya, P. 86, L. 15) This sentence is analysed as 
follows—(a)* that of which the ‘grouped atoms’ (Samuditak 
anarah) are the substratum is the ‘Samuditanusthd- 
nam’ (‘that which subsists in the grouped atoms’),—(d) 
that ‘distinct substance’ (arih@utaram) which is samudi- 
tanusthanam (‘subsisting in the grouped atoms’) is the 
‘ somudilanusthanarthanturam’,—to this belongs the charac- 
ter of ‘ manifesting a particular community’ (Jdattvishésavya- 
ktihétutva),—and not to Atoms ;—this is what establishes 
the existence of ‘the Composite as something distinct from 
the component atoms.’ 


[Tle Vartika propounds a fresh argument of its own,— 

one not found in the Bhasyu |—One who does not admit the 
composite as something different from the components, should 
explain the real signification of the term ‘paramanu’ (atom, 

smallest particle). As a matter of fact, the term ‘ param- 

imu’ denotes the lowest stage in the descending scale (of 

Dimension); (and as such it is a purely relative term, ime 


° Every part that manifests the community is an independent individual of 
that Community. So that, just as the ‘ Kimshuka’,‘ Ashoka’ and ‘Champaka’ are 
so many different trees, so the front part and the back part (of a certain tree) would 
ba two distinct trees. If however we accept the existence of the Composite, then 
this absurdity does not arise; for the Composite is always recognised as equally 


related to every one of its parts. —Tatparya. 
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plying the existence of other and higher stages,); so that 
unless there is a corresponding ‘large’ substance, the ‘aru’ 
‘particle’, cannot take any such qualification as ‘ parama- 
anu’, ‘smallest particle’ ;—that is to say, the qualification 
‘smallest particle’ (which denotes the smallest dimension} 
has a meaning only if there is a corresponding higher 
dimension; and if there is no such higher dimension, the 
qualified term ‘smallest particle’ becomes meaningless ;— 
and as a matter of fact, this presence of higher dimensions 
is possible only if there is a composite |as different from 
the components, and possessed of that higher dimension, 
relatively to which the components could be called 
‘smallest ’}. 

Some philosophers (the Sankhyas) have held the view 
that—“ the Atom is the smallest aggregate of 
sattva, rajas and tamas (the three Attributes of 
which Primordial Matter is composed).” 


Var. P. 252. 


This view also we do not find acceptable; as it involves a 
self-contradiction : That a thing should be an ‘aggregate’ and 
yet ‘smallestof all’ involves a contradiction in terms ; for there 
can be no ‘aggregate’ unless there are congregating factors 
[which, as components of the ‘aggregate’, must be smaller 
than it; so that no ‘aggregate’ can be called ‘smallest’]. 


(The Varlika propounds four arguments in support of 
the view that the Composite is something different from 
the components] (A) The (component) Yarns must be 
different from the (composite) Cloth, because they are its 
cause, just like the Shuttle and other things;—the Sbuttle 
and other things, are the cause of the Cloth, and are 
found to be different from it ;—and the Yarns also are the 
cause of the Cloth ;—hence these also must be different from 
it. (B) [The Yarns are different from the Cloth] because of 
the difference in their capability; [the Cloth is capable of 
covering things, while Yarns have no such capability] ;— _ 
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just as Poison is different from Medicine.—(C) because they are 
objects of different cognitions ;—just as Uocour is the object 
of a cognition different from that of which Touch is the object. 
(D) Again the colour of the Yarns and that of the Cloth must 
have different (material) causes,—because each of these colours 
has a distinctive character of its own ;*—justas Colour and 
Touch (having distinctive features of their own, have differ- 
ent causes). Some people, misunderstanding our argument to 
mean that the reason propounded for (proving the difference 
of the components from the composite) is in the form, 
‘because they are of different colours’ ,—put forward against 
us the case of Atoms; and argue thus —“ In a single atom 
also we find a diversity of colour; e. g. the same atom (of clay) 
which is black (betore baking) becomes rad (after baking)” 
This arguer should be met with the following argument :— 
What you urge is not pertinent ; as it only shows that you have 
not understood the meaning of what we have put forward as 
the reason: We do not mean that the ‘ composite is different 
from the components because they are of different colours’; 
what we do is to propound the Proposition that ‘the colour 
of the Yarns and the colour of the Cloth must have different 
causes, —and then to bring up in proof of that proposition 
the reason, ‘because each of those colours has a distinctive 
feature of its own’. So that the objection of our Opponent 
does not effect our reasoning at all. A full discussion ou this 
topic (of Composites and Components) is liable to make our 
work too prolix : hence we stop here. 

Thus has Perception been examined (directly,and) indirect- 
ly (through an examination of its object). 


* Of the yarns, some are red, some blue, some yellow ; and yet the cloth composed 
of these yarns is of the variegated colour, which is neither red, nor blue, nor yellow; 
now the constituent cause of the red &c., consists of the yarns, while of the variea- 
gated colour, the cloth is the constituent cause; even in a case where the colour of 
_thecloth is the same as that of the yarns, some such - distinction may be drawn : 

‘for instance, the red of the cloth would be a shade deeper than the red of the yarns 
individually. —Tatparya, | 
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Adhyaya I. 
Daily Lesson I. 
Section (5). 
Examination of Inferenee. 
|Stitras &7— #8. | 
Bhasya. 
[P. 86, L. 16 to P, 87, L. 2. 
We now start the examination of Inference. 
Sutra (87). 
Pirvapaksa— [NFERENCE CANNOT BE AN INSTRU- 
MENT OF Riemr COGNITION, —AS [IN THE PARTICULAR 
INSTANCES CITED OF THE THREE KINDS OF INFERENCE] 
THE PREMISSES ARE UNTRUE—IN VIEW OF OBSTRUCTION, 
DEMOLITION AND KESSEMBLANCE.’—(St. 87.) 
“The word € Apramanam in the Sūtra weans that In- 
* ference cannot even once be the means of the (definite) 
“ right cognition of eee 
“ (a) ) (Under Sü. l- l-5 the Bhisya has dred as an in- 
“ stance of the ‘ eee > Tnference—the inference of the 
“fact of it having rained up the river from perceiving the river 
“to be full ;—uow] as a matter of fact, the river may be seen 
“ to be full also by reason ofits course being blocked (by a 
* dam); hence from the mere perception of the fullness of the 
* river, to conclude that ‘tne Rain-god has rained in the 
regions up the river’ cannot be a correct Inference. 
“ (b) [As an instance of the ‘ Pérvavut’ Inference some 
“ writers have cited the inference that ‘it is going to rain’ 
“ from perceiving the ants runaing away with their eggs ; 
“now]as a matter of fact, the runuing about of the ants 
with their eggs might be due to the demoli- 
tion of their nests ; so that from seeing the ants 
* running about with their eggs, to conclude that è it is 
* going to rain ’ cannot be a correct Inference.» | 


Bha. P. 87. 


* The Tatparya says that afavieaa of the Bhésya must be taken in the sense — 
of firan ; because (the Parishuddhi adds) some sort of cognition may be — 
brought about by even wrong premisses, The Bhasyachandra also explains 
afaarqaw as Riafaacee 


° Pdarvavat ’ Inference consists in the inferring of the effect from the percep- 
tion of its cause ; but as a matter of fact, the running about of the ants with the 
eggs caunot be regarded as the cause of rain ; for the simple reason that tbere is 
rain even without the running about of the ante. The fact however which makes 
the ants running about an indication of coming rain is the fact that what brings about 
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(c) “ [Some writers have cited the inference of the pre- 
“ sence of the peacock—from the hearing of the peacock’s 
“scream ; but] as a matter of fact, a wan might be mimick- 
“ ing the peacock’s scream ; so that on account of this res- 
“semblance (between the real peacock’s scream and the 
“ man’s mimicking of it), the inference of the peacock’s pres- 
“ ence from hearing of what sounds like its scream cannot 
“ but be incorrect. *” 


en 


Vartika on Su, 37. 
[P, 253, L. 14 to P. 253, L. 16.] 

Now after Perception has been examined it is time for 
the examination of Inference, which therefore is now proceed- 
ed with, “ What is Inference ?? What Inference is has al- 
ready been explained under Sūtra 1-1-5, The following are 
the examples of the three kinds of Inference, Pérvavat and 
the rest (enumerated under Su. 1-1-5}:—(1) The full river 
(leading to the cognition its having rained up the river), (2) 


rain is some sort ef commotion in the elements, [in the form, tor instance, of the 
rising of heat-waves below the earth’s surface] ; but before this commotion brings 
on rain, it produces certain other phenomena also ; and the running about of the 
ants is one of these phenomena ;—the ants being turned out of their nests underground 
by the sudden rising of the heat-waves, and thus carrying away their eggs out- 
side. So that the appearance of auts thus running about leads to the inference of 
the elemental commotion, which is the cause of rain ; and from this we go on to 
the inference that ‘it is going to rain? In this manner alone can we regard the 
instance as one of Pérvavat’ Inference. But it is possible that a man may infer 
the coming of rain, without regarding the ants ruuning abvutas the cause of rain ; 
- that is, it may be an act of simple inductive reasoning ; in which case this would be 
an instance of the Sdményatodrista Inference. 

As a matter of fact the instance of Pdrvavat loference cited by the Bhdsya 
under l|.1-5 is the inference of coming rain fromthe gathering of clouds. The case 
of the ants running leading to the inference of coming rain has been cited by other 
writers. | | 

°The Vartika takes this third instance as the inference of the presence of the 
peacock ; hence we have adopted that view in the translation. But the fact appears 
to be, as pointed out by later commentators on the Sätra, that the inference is of the 
presence of clouds ; so that the three cases could be then of past, future and present 
rains. But by the V@rtike interpretation also the third would be a case of inference 
of something present; the difference being that while the other two refer to rain, 
the third refers to semething else. | 
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the running about of ants with their eggs (leading to the 
cognition of coming rain), and (3) the scream of the peacock 
(leading to the cognition of the presence of tbe peacock). 
The next Stra is intended to poirt out (from the standpoint 
of the Opponent) the falsity of the premisses upon which 
these inferences are based. 


s Inference cannot be an instrument of right cognition fe. 
« &c.—Says the Sura (37), The word‘ rogha’, ‘ obstruc- 
“ tion ’, stands for that which serves to stop the flow of 
“running water ;—‘ upaghafa', ‘demolition’, for the 
‘smashing up of the ant’s nest ;—s@drishya’, ‘ ressem- 
“ blance ”, for the capability of the peacock and 
“that of man (mimicking the peacock) to give 
“ riseto similar ideas (in the mind of the hearer). Inas- | 
“ mach as these three vitiate the truth of the premisses on 
* which each of the three Inferences is based, no Inference 
“ can ever be an instrument of right cognition, The rest is 
clearly put in the Bhasya.” 


Var. P. 253. 


[The Vartika meets this attack by the Parrapaksin, as 
follows]—The proposition propounded by the Parvapaksin is 
in the form “anumanam apramanam,” “Inference is not 
an instrument of right cognition ”; but this assertion is not 
right. Firstly, because the two terms of the proposition are 
contradictory to each other: For instance, “ Anumanam,’ ‘In- 
ference,’ is the name of that relation (of concomitance) which 
brings about the cognition of things beyond the reach of the 
senses ; while ‘apramanam’, ‘ that which is not the instru- 
ment of right cognition,’ is the negation of that; o that the 
two terms of the proposition are mutual contradictories ; for 
one and the same thing (the character of bringing about 
cognition) cannot be both affirmed and denied (in regard to 
anything). Secondly, there is contradiction also between the 
Proposition and the Premiss (propounding the Probans or 
Reason) ; for instance, the Proposition is in the form, ‘ Infer- 
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ence is not the instrument of right cognition’, andthe Premissis 
in the form, ‘ because of falsity, in view of obstruction, demo- 
lition and resemblance’; which means that that which is false 
(in its premisses) cannot be the instrument of right cognition, 
—as is found to be the case when the ‘ presence of horns’ is 
adduced as a reason for a particular aninal being a‘ cow.’ Now 
here the premiss contradicts the Proposition, and the Proposi- 
tion contradicts the Premiss ; for when you assert that—‘ In- 
ference is not an instrument of right cognition ’, do you mean 
to deny the character of being an instrument of right cognition 
in regard to all Inference?oronly in regard to some Inferences ? 
“ What do you mean by this?” Well, if your Proposition 
is that ‘all Inference is devoid of the character of being 
an instrument of right cognition ’, then, the Premiss is 
one that resides only in a part of the Subject; for ‘all 
Inference’ forms the Subject, and certainly “falsity ’ 
does not belong to all Inferences; for instance, you 
certainly cannot affirm the falsity of the Inference which 
establishes the fact of an Inference not being an instrument 
of right cognition (for this is what you actually do in the 
Sūtra, which propounds an Inference against the validity 
of Inferences|; so that there being no proof for the falsity 
of ‘falsity’ (as proving the invalidity of Inferences),—your 
Premiss (Probans) turns out to be that which is not 
necessarily concomitant with the whole of your Subject 
(All Inferences). If, on the other hand, (you do not in. 
tend your argument to apply to all Inferences, but only to 
afew, and) your Proposition is in the form, ‘that Inference 
which is beset with falsity cannot be the instrument of right 
cognition ',—then the Probans (‘falsity’) being a qualifying 
factor in the Proposition, it would be necessary for you to 
put forward another Probans; and further, in this case your 
_ argument would be superfluous; for certainly that which is 
beset with falsity is never regarded (by any person) to be 
an instrument of right cognition. 
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| Suira (38 . 

[Reply to the Ptrvapaksa Sttra|—Not so; Bre 
CAUSE [WHAT ARR TAB REAL PROBANS IN THE THREE 
INFERENCES CITED] ARE ENTIRELY DIFFEKENT FROM—(a) 
SUCH (RISE OF WATER) AS IS RESTRICTED TO ONE PLACE, 
(b) SUCH (RUNNING ABOUT OF ANTS WITH THEIR EGGS) AS IS 
DUE TO FRIGHT, AND (c) socB (PKACOCK'S SCRRAM) AS IS A 
MERE RESEMBLANCE OF IT—(SO. 38). 


Bhasya on SH. (88). 
[P. 87, L. + to L. 12.] 


As a matter of fact, the ‘falsity’ that has been urged 
does not apply to Tuference; it is clear that what is not an 
Inference has been mistaken for Inference (by ths Pérea- 
paksin). “How so?” Well, in reality, what can ve rightly 
regarded as the Probans of an [nference is. not anything in 
its mere unqualified (vague, gene:al: form. For instance [in 
the case of the three Inferences cited], («) when one infers 
that ‘the Raiu-god has raimed in the regions above the river’, 
from the fact that the river is full, he does sc, not by merely 
perceiving a rise in the river, but by perceiving that the 
water previously existing in the river has become qualified 
(augmented) by rain-water, that the velocity of the stream 
has increased, and that the stream is carrying along in its 
course flakes of foam, fruits, leaves and logs of wood ; ;*#—'b) 
when one infers ‘coming rain’, he does so from the fact that 
whole hosts of ants are running about t (calmly ‘and peacefully) 
with their eggs,—and not only a few ants ;—(¢) and lastly, 
the third Inference (that of the presence of the Peacock from 
hearing the Peacock’s scream) is wrong only when the scream 
isin reality not that of a Peacock, and the observer fails to per- 
ceive the fact that ‘this what I am hearing is not the scream- 
ing of the Peacock, but some other sound ressembling it; 
but when the obseryer hears a particular (qualified) kind of 
Sound (i. e., a Sound in the musical tone called ‘sadja’, in 
which the peacock’s scream is always pitched), he realises 


All these additional ideas do not arise when the rise is due to some obstruc- 
tion fe in the course of the stream. 
t The Bhas syachandra explains STAEG as Wifagures SANTIE, large number 
of ants running about in friendly groups.’ 
And when the running about is due to fright caused by the demolition of the 
nests, there would be only a few of them running about , distractedly, and not hosts of 
them calmly and peacefully. 
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that what he is hearing is that peculiar Sound which can 
emanate only from the peacock, and then what leads to the 
right Inference of the peacock’s presence is that particular kind 
_ of Sound (pitched in the ‘Sadja’ tone, and not what merely 
ressembles it vaguely)*; such infallible Inference of the 
peacock’s presence from its scream is drawn by serpents 
(who can never mistake any mimicking Sound to be the 
‘ peacock’s scream’). Thus then, it is clear that when 
a person tries to infer, from the perception of an un-qualified 
thing, something that can be inferred from the perception 
of a particular qualified thing, the fault hes with the inferring 
person, not with the Inference. | 


Vartika on St. (38^. 

Tbe particular instances of Inference that you have 
cited as being based upon false premisses,—there is, in reality, 
no ‘falsity’ at all in them; so that when you put forward 
the presence of ‘falsity’ as the Probans (in: proof of In- 
ference not being an instrument of right cognition), it is 
a Probans that is‘asiddha’, ‘unknown’; it is this fallacy 
in the Probans of .the Purvapaksin that is meant to be 
brought out by the Sūtra— Not so gc. &e.’ 


(a) It has been urged that a rise in the river ig brought 
about also by ‘obstruction’ (and notonly by rain); but as 
a matter of fact, the fact of the upper regions having re- 
ceived rain is inferred, not from a mere rise in the river, 
but from a particular kind of rise (which is accompanied 
by enhanced swiftness of the current and 
the presence of floating flakes of foam, logs 
of wood &c.); and as there is no falsity in this premiss [for 
that particular kind of rise cannot be brought about by 
any other cause save rain], your Probans turns out to 


Var. P. 254. 


+ So also in the first Inference, it would be wrong only if the man failed to notice 
that the rise in the river was due to its course having been obstructed ; and the 
second Inference would be wrong only if the man failed to perceive that only a few 
ants were running about through fright caused by the destruction of a particular 
ant-nest. 
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be ‘unknown’ (not really pertaining to the Subject)*. (b) 
Similarly, the fact that the running about of ants with eggs is 
also due to the destruction of their nests can prove the 
falsity of only that premiss which would be based upon the 
perception of afew running ants,—and not of that based upon 
a peculiar kind of ‘ant-running.’ ‘ What would be the pe- 
culiarity (in the running aboat ofants P?’ It is this—that the 
running about is found among such antsas are not frightened, 
which are running about in large numbers and are moving on 
to higher ground in large groups;—such ‘running about of 
ants with their eggs’ is never found to be unconcomitant with 
‘coming rain’ (so that there can be no falsity in the premiss 
based upon the said peculiar kind of the ‘running about of 
ants’]. (c) Nor is there any falsity in the inference from 
sounds ; because the inference of the presence of the Peacock 
is not from mere ‘Sound’;—nor is it the ‘ Peacock’ that is 
meant to be inferred ; the inference is from a peculiarity in 
the Sound heard,—such peculiarity for instance as being pitch- 
ed in the ‘sadja’ tone; and what is inferred is the fact of the 
Sound belonging to a Peacock. Thus then, there being no falsity 
in any of the premisses (cited), the Probans (of the Pūrva- 
paksin) turns out to be absolutely *‘ unknown’. 


Thus has Inference been examined. 


* The Bib. Ind. Edition reads Qa at aeareufwerciateg:; and the Benares 
Edition—aetadtee acu asagtwartrsfaz: — The correct reading is ey wea © 
afans ag: (or asatar fratetefag:). 
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— Section (6), 
Examination of the nature of Time—specially the Present. 
(Siras 39—43. | 
Bhasya on Sa, (89). 
P. 87, L. 12 to L, 17.) 


It has been asserted (in the Bhāsya, P. 20, L. 4, under 
Sti, 1°1:5) that Inference is applicable to all three points of 
time, because it apprehends the three points of time. Against 
this also * the following objection has been raised (by the 


Bauddha)— | 
Sätra (89.) 
[Parvapaksa|—* THERE IS NO PRESENT TIME; FOR 
WHEN AN OBJECT FALLS, THE ONLY POSSIBLE POINTS OF 
TIME ARE—THAT WHICH HAS BEEN FALLEN THROUGH, AND 
THAT WHICH HAS To BE FALLEN THROUGH, fF (S2. 39.) 


“When the fruit becomes detached from the stalk (it 
st “falls and, comes gradually nearer and nearer to the ground ; 
‘now while it is so nearing the ground, the space above the 
a ri el (and below the tree) is space traversed; and the time 
“related to that traversed space is ‘that witch has been fallen- 
“ through’ (the Past); and the space below the fruit (and 
“above the ground) is the space to be traversed ; and the time 
“related to this latter space is ‘ that which has to be fallen 
ms “through? (the Future); —and (apart from. these two) there is 
‘no third space, in relation to which there could be the 
“notion of being troversed, which would give rise to the 
“conception of the Present Time. From this we conclude 
** that there is no such thing as Present Time.” , 


Vartika on Si. (39.) 
(P. 255, L. 8 to L. 18.] 

The existence of Time has been established ; and Time 
being established, the following Safra denies the existence 
of the present Time.— There is no Present Time &., &.— 
“says the Sūtra. When the fruit has become detached 


° The Bhdsyachandra interprets the cha to mean that the,opponent objects to 
the three points of time, just as he does to oe three kinds of Reason (dealt with in 
the preceding Section). Sa 

t Dr. Satish Chandra Vidyabhusana Gad: in this Sūtra a distinct reference to 
the arfawg. The mere mention of a doctrine however does not justity us to 


regard it as referring to any particular work. 
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“ from its stalk, and begins to fall nearer and nearer to the 
“ ground, that space which is above it—that is, from the fruit 
“up to the stalk—is the traversed space; and that which is 
“below it,—that is, from the fruit down to the ground—is 
“ space to be traversed ;—there is no third space left, with 
‘reference to which there could be the notion that ‘ it is 
‘being traversed’; and yet apart from space there is nothing 
“that could manifest (give rise to the conception of) Time. 
“ Hence the conclasion is that there is no such thing as 
Present Time," 
| Sutra (40), 
[Answer to the Pūrvapikşa]—[IF THERE 18 No 

‘ Present’ Time] THE OTHER TWO ‘Past’ ann ‘ FUTURE ’) 

ALSO WOULD BE INCONCEIVABLE; AS THESE ARE RELATIVE TO 

THAT, (Sti 40). 

Bhasya. 
[P. 87, L. 19 to P. 88, L. 6]. 

As a matter of fact, Time is not manifested by (conceived 
of in relation to) Space ; it is manifested by Actiun¢; So that 
we have the conception of the time that has been fallen 
through (i. e. Past Time) when the aciion of fallinu,—which 
is expressed by the phrase ‘ it fa//s’—has ceased;and when 
that same action is going to happen, we have the conception 
of Time that has to be fallen through (i. e. Fature ‘Vime) ; and 
BeBe. lastly, when the action of the thing is perceived 

as going on at the time, we have the conception 
of * Present ’ Time. Under the circumstances, if a person | 
were never to perceive the action as ‘ going on’ at the 
time, what could. he conceive of as‘ having ceasad ’, or as 
‘going to happen °? For as a matter of fact, what is meant 
by‘ time having been fallen through’ is that the 
action of § falling’ is over, has ceased; and what is meant 
by ‘ time to be fallen through’ is that the action is going 


* All that we have basis for are the conceptions of Past and Future,—only two 
points of Time; so that it is not right to say that Inference applies to three points 
of Time, such is the sense of the Parvapaksin.—Tatparya. 

+ It istrue Time is conceived of only in relation to somo Kriya, but Kriya stands 
- for action in general ; not-for mere motion, as the opponent has taken it.—Bhdsya- 
chandra. | 
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to Fappen; so that at both these points of time (Past 
and Future) the object is devoid of the action; whereas 
when we have the idea that the thing ‘is fallliog down’, the 
Object is actually connected (imbued) with the acti.n ; so 
that what the Present Time apprehends (indicates} is the 
actual existing connection of the Objert and the derion ; and 
thus it is only on the besis of this (existing connection and the 
time indicated by it) that we could have the conception of 
the other two points of Time (Past and Future); which later, 
for this reason, would not be conceivable if the ‘ Present. ’ 
Time did not exist. {Thus then all the three points of Time 
being realities, there is nothing wrong in the idea that 
‘ Inference is applicable to the three poiuts of time’. |.* 


Vartika on St. (40). 
[P. 255, L. 13, to P, 256; L. 7]. 


What has been urged by the Pūrvapakşin cannot be 
accepted ; as it involves an incongruity. When he says that 
“ there is no such thing as Present Time”, it implies the 
rejection of the two points of Time (Past and Future) which 
he has admitted. This is what is meant to be shown in the 
following Sttra. 


The other two also are inconceivable &c. &e.—says the Sitru. 
As a matter of fact, the Past and Future are dependent 
upon (relative to) the Present Time; so that he for whom 
there is no ‘ Present’, for him this denial of the § Pree 
sent’ would render the other two points of Time also incon- 
ceivable. Specially as Time ig rendered conceivab!e, not by 
Space, but by Action ; that is to say, when one perceives the 
connection of the object with the Action,—this perception 
being represented by the idea ‘it is falling "—the poiut of 


° The reality of the conception ‘the thing is falling ’—on which the idea of 
Present Time is based—cannot be denied ; as it is attested to by direct Perception— 
says the Parishuddhi. If the present action were not there, what would be there 
that is produced by the gravity of the thing when its support has been removed 
(and iwhenit falls)? whose effect would it be that the thing tonches the 
ground? Neither the Past nor the Future.could be the effect or the cause ;as they 
are non-existent a! the time.—Tatparya, 
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time that is characterised by this connection (of Action 
and Object) is called the ‘ Present’; and when the said 
connection of the Object with the Action has ceased, there 
arises the idea of ‘ Past’ time; and lastly, when itis perceived 
that the causes that tend to bring about the Action are 
ready, and there is nothing to obstruct their operation,—the 
notion appears ‘ the action will happen ’,—and we have the 
conception of the ‘ Future’ Time. So that if our Opponent 
does not admit the Action in the Present, whence could he 
have the conception of the Action as in the Past or as 
in the Future? As neither the Time (in general) is past, nor 
is the Fruit (or the result of the Falling, in the shape of the 
contact of the Fruit with the ground); for Time is ever 
extant, and the Fruit (or Result) also is there at the time. 
Then again, the notions—‘it has fallen ’, ‘ it is falling ’ and 
‘it will fall’—are conceivable only as connected with (and — 
qualifying) the Action (of falling) ; and as such they can 
appear only inthe Action, and never in the Result; from 
which it is clear that what renders Time conceivable is 
Action, not space ; for the space traversed remains the same 
(unchanged) at all three periods of time ; that is to say, at the 
time that the Action has appeared in the Fruit (it has begun 
to fall), the condition of the space is precisely the same as 
what it was when the action had not appeared ; so that the 
space remaining the same (in all cases), that cannot be the 
cause of the different periods of Time being rendered 
conceivable. | 


Bhasya on St, (41). 

[P. 8S, L. 6 to L. 19], 
Then again— 

AS A MATTER OF FACT, THE CONCEPTIONS OF * Past’ 

AND ‘ FUTURE’ OANNOT BE MBRELY RELATIVE TO BACH 
OTHER. (Si. 41). 
If the conceptions of ‘Past’ and ‘Future ’ could be merely 
relative to each other,—accomplished on the basis of each 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-41 | 809 


other),—then we might accept the rejection of the ‘ Present ’. 
As-a matter of fact however neither the conception of 
‘Pnture? can be based upon the conception of the * Past’, 
nor that of the ‘ Past’ can be based upon that of the 
* Future ’. By what reasoning and by what means 
would the conception of ‘Past’ be obtained P ~How too 
in relation to the notion of § Past’ would you obtain the 
notion of ‘Future ’.?—Or by what means would you get 
at the conception of the ‘ Future’ at all? That is to 
say, all this cannot be explained, if you reject the ‘ Present’ 
time, It might be urged that—‘‘ there are several 
such pairs of relative conceptions as ‘/ong aud short’ 
‘ground and underground’, ‘light and shade’, where one is 
merely relative to the other; and in the same manner the 
conceptions of ‘past and Suture” could be accomplished 
entirely in relation to each other.” This however will 
not be accented, ia the absence of special reasons. That is 
to say, just as you have cited some examples (of relative 
terms), so could we also cite some counter-examples (to show 
that conceptions do not arise merely in relation to each 
other) ; for instance, * just as such pairs of conceptions as 

‘colour and touch’, ‘odour and taste’ are such in which the 
conceptions are not merely relative to each other, in the 
same manner the conceptions of ‘ past and future’ also could 
not be accomplished entirely in relation to each other. 
{And unless you have adduced some special reason in favour > 
of the effectiveness of your examples, we cannot accept them 
in the face of these counter-examples|. [We have answered 
your argument after assuming that the instances you have 
cited are really those of purely relative concepiions}. Asa 
matter of fact however, there can be no conceptions which 
are accomplished merely in relation to each other; for if one 
were entirely dependent upou the other, then, the negation 
of one would imply the pegation of the other, and thus there 
would be negation of both; that is to say, if the existence 
of one were entirely dependent upon the otber, then, upon 
what would the existence. of the former be dependent ? - 
And if the existence of the former depended upon the other, 
on what would the existence of this latter depend P—And 
thus as in the absence of the one, the other could not be 
; possible, the result would be that both would be impossible. 
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Vartika on Si. (41). 
[P. 256, L. 8to L 20.] 

You might argue that—‘ Even if we do not admit the 
Present time, we can explain the notions of Past and Future 
as relative to each other.” The following Sūtra is meant to 
be a denial of this argument.—The conceptions of ‘Past’ and 
‘Future’ cannot be merely relative to each other—says the Sūtra. 
That is to say, the notions of ‘ Past’ and ‘Future’ cannot 
be explained as based upon each other. ‘Why so?” H 
there is no Present, what is it that would be Pust? And 
in what manner could it be conceived of as ‘ Past’? What 
too would be the Future? And in what manner could it 
be conceived of as ‘ Future’ P— All this cannot be explained : 
All this cannot be explained if you reject the ‘ Present’ tire— 
says the Lhasya (P. 88, L. 11). | 

Then again, by the peculiar manner in which the denial 

(of the Present) has been put forward (in Si. 39), the ‘ Pre- 
sent’ is admitted ; that is to say, the denial. has been put for- 
ward in the form—“ when an object falls, the only possible 
points of Time are that which has been fallen through and that 
which has to be fallen throngh”’ (St. 39);—and unless the 
Present time is admitted, the phrase ‘ when an object falls’ 
(the present participle ‘patatah’) has no meaning; unless 
you admit what is denoted by the present participial phrase, 
you cannot use such a phrase as ‘ when an object falls’; so 
that the incongruity involved in your reasoning is this that 
you deny the ‘ Present’ time and yet make use of the pre- 
sent participial term ‘ patatak’, ‘ when an object falls.’ 
As a matter of fact however, there can be no conceptions 
which are uccomplished merely in relation to each other—says 
the Bhasya (P. 88, L. 15). And the reason for this is that 
the negation of one would, in that case, imply the negation 
of the other, and hence the negation of both; that is to say, 
if one were dependent entirely upon the other, it would 
come to this that while one is absent, the other is also absent, 
so that both wouldobeaiisden tites:/www.holybooks.com 
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Bhasya on Sa, (42). 
[P. 88, L. 18, to P. 89, L. 10.] 


Further, Present Time is indicated by the existence of 
things ;—as we find in such conceptions as ‘the Substance 
exists’, ‘Quality is there’, ‘Motion is there’, and so on.* 
So that for one who does not admit this 


THERE BEING No ‘ PRESENT’, THERE COULD BE NO COGNITION 
OF ANYTHING (BY ANY INSTRUMENT OF COGNITION), AS No ‘ PEROEP- 
TION °? WOULD BE POSSIBLE.f (Sti 42). 


Perception is brought about by the contact of the sense- 
organ with the object; and that which is not present—that is, 
(ex-hypothesi) which is non-existent—cannot be in contact 
E with a sense-organ; and there is nothing 

which our Opponent accepts as present or 
existing; so that for him there can be no cause of perception 
(in the shape of sense-object contact), no object of Percepe 
tion (in the shape of existing things), and no perceptional 
cognition. And there being no Perception, there could be 
no Inference or Verbal Cognition, as both of these are based 
upon Percaption. Thus all [nstruments of Cognition becom- 
ing impossible, there could be no cognition of anything at all. 

Then again, as a matter of fact, the Present Time is 
actually recognised in two ways—sometimes it is indicated 
by the existence of things (i. e. by the mere action of Being), 
—as for instance, in the conception ‘the Substance exists,’ §— 
and sometimes it is ‘indicated by a series of uctions,—e.g. in 
such conceptions as ‘he is cooking’, ‘he is cutting’; this 
‘series of actions? may consist, either in several actions 
bearing upon a single thing, or in a repetition of the same 
action (on the same thing) ; of the former kind is the action 
spoken of as ‘is cooking’, which consists of several actions 
bearing upon the same thing—the action of ‘cooking’ com- 
prising the actions of placing the pot upon the oven, pouring 


© That is to say, the Present Time is indicated, not only by the notion of Falling, 
but also by the existence of things,—i.e. by the action of Being. This is meant to 
be an introduction to the foll »wing Sitra.—Tatparya. 


f The actions of Falling and the like are such as appear and disappear [so that 
they do not extend over all present things}; but the action of Being is one that 
extends over all present things ; so that if you deny the Present, which is indicated 
by an action (of Being) that extends over all things, you make ‘Perception’ impos- 
sible, and thence every other form of cognition also becomes impossible.—T&tparya. 


‘Which presupposes the present existence of the Object, the Organ and the 
Contact’— Bhasyachandra. 


§ The printed text reads geq; geq: But all Mes. read ieg way 
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water into the pot, pulling rice inte it, fetching of fuel", lighting 
the fire, stirring with the ladle, stratniag the gruel, and bringing 
down the pot from the oven ;—ia the action of ‘cutting’ on the 
other hand, we have a repetition of the same action; for a 
man is said to be ‘cutting? wood when he repeatedly raises 
the axe and lets it fall upon the wood. Now (in both 
these cyses) that which is being cooked and that which is 
being cut is that which is heing acled upon (i.e. connected 
with an action at the ‘ present’ time]. 


Vartika on Su (42.) 
P. 256, L. 20 to P. 257, L. 21. 


Present Time is indicated by the existence of things—as we 
find in such conceptions as ‘the Substance exists’, ‘the Quali'y 
is there’, € Motion is there’, and so on; so that for one who does 
not admil this, ‘there being no Present etc’ efte.—says the 
Bhasya, (P. 88, L. 18). | 

The Stitra—‘there being no Present &c.’—is meant to 
point out an incongruity (in the Pdérvapaksa 
theory}. “ But why, in the absence of Present 
Time, should Perception be impossiblet?” For this rea- 
son that Perception must always have for its substratum or 


Var, P, 257. 


basis something existing at the present time,—because it is a 
product, like milk ;—as a matter of fact, whatever is a pro- 
duct is always found to have for its substratum something 
existing at the present time, as we find in the case of Milk;x— 
and Perception also is a product;—Perception therefore must 
have for it substratum something existing at the present 
timef. So that if the Present Time is not admitted, Percep- 
tion would be devoid, of its substratum; and as there can be 
no product without a substratum, Perception, under the 
circumstances, would become impossible. And when Percep- 


* The fuel—fetching and fire—lighting should come. first; as they do in the 

"artika, 

+t The questioner hasin view the Perception of clairvoyants, which apprehends 
Past and Future things also. 

t The basis of Perception, is the sense-object contact, and also the Self ; ; and all 
this must be present at the time that the Soko Om a phesre. 
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tion is impossible, there would be a disappearance of all 
Instruments of Cognition ; and all Instruments of Cognition 
having disappeared, there would be an end to all cognition ;— 
and yet as a matter of fact there are cognitions of all things; 
hence, inasmuch as there is cognition of things, we conclude 
that the ‘ Present’ does exist, inthe shape of the cause of 
Perception (sense-object contact), the Object of Perception 
and the Perceptional Cognition, Thus it is that the Present 
Time becomes established. 

The Present Time, thus established, is of two kinds—(a) 
that indicated by a mere action and (8) that indicated by a 
series of actions; (a) the former, that indicated by a mere 
action, is expressed by the phrase ‘ the substance exists’; (b) 
and the latter, that manifested by a series of actions, is 
expressed in such phrases as ‘is cooking’, ‘is cutting’. 
A * series of actions’ also is of two kinds—~that in which the 
actions are of the same kind, and that in which the actions 
are of diverse kinds; of the former kind is the action of 
cutting, which consists of a series of the same action of raising 
and letting fall the axe; and of the latter kind is the action of 
cooking, which consists of a series of diverse actions; these di- 
verse actions being—the fetching of fuel, the lighting of fire, 
the placing of the pot on the oven, pouring water into it, 
putting in rice, stirring it with the ladle, straining the gruel 
and bringing it down from the oven; the entire series of 
these diverse actions is spoken of by the single word ‘ cook- 
ing, And what is denoted by the term‘ cooking’ is the 
continuity (non-cessution) of the * series of actions °, and not 
either its non-commencement, nor its cessation; for when it is 
meant to express the non-commencement* of the series, we 
have the form in the Future tense, © paksyatz’,* will cook ’,— 
"© The right reading is clearly S¥ATaTATCRR, as found ia the Bibl, Ind. edition ; 
as this is whatis in keeping with the sense, and also with the preceding sentence. 
- But the Patparya reads SSATATTEW ; and it does so knowingly ; asit adds that by 
the word 6 391388 ? in this compound is meant ‘ wish to do’; s0 that there is no in- 


compatibility with the preceding sentence. With this interpretation the sevse 


remains the same in both readings, | l 
l i Downloaded from https://www.holybooks.com 


814 THE NYAYA-SUTRAS OF GAUTAMA 


when it is intended to speak of the cessation of the Series, 
we have the form in the Past tense, ‘ apiksit ’, has cooked.’ 
Now that which is ‘ being cooked * * being cut’ is that which 
is being done (Bhasya, P. 89, L. 9). 


Bhaésya on Su. (43). 
[P. 89, L. 10 to P. 90, L. 2]. 

Tnasmuch as it is only in connection with what is deing 
done (being operated upon by an action) that,— 

WE HAVE THE CONCEPTIONS OF ‘ HAS BEEN DONE ’ AND 

‘TO BE DONE ’—IT FOLLOWS THAT THE IDEA (OF THE 

PRESENT) 1S ESTABLISHED IN BOTH Ways. (Su 43). 

When the ‘ series of actions ° {comprising Cooking) is not 
yet commenced, and is only intended to be done, it is spoken 
of as ‘ will cook’; which denotes the § Future’ Time ;—when 
the ‘ series of actions’ has ceased and its purpose accom- 
plished, it is spoken of as ‘has cooked’; which dénotes the 
‘ Past’ Time ;—and lastly, when the ‘ series of actions ° 
has commenced (and has not ceased), it is spoken of as ‘ is 
cooking’; which denotes the ° Present ’ Timo. Now of these 
that which has ceased is what is spoken of as ‘has been 
done ?; that which is intended ‘and not yet commenced) is 
what is spoken of as ‘to be done’; and that which is going 
on (has been commenced and has not ended) is spoken of as 
‘being done.’ Now we find here that the collection of the 
three points of time in reference to a ‘ series of actions ° 
(of Cooking) is possible only when it is conceived of as ‘ pre- 
sent ’, being spoken of either as ‘ is cooking ’ or as ‘is being 
cooked’; wherein what is expressed is the continuity of the 
series of actions, and not either non-commencement or cessa- 
tion. This ‘ Present ’ is conceived of in both ways—i. e. 
(1) as not mixed up with the notions of Past and Future, 
aud (2) as mixed up with them ®* ; that conception of 
Present which is unmized we find in such expressions 
as ‘ the substance exists’, where the Present is indicated by 
the mere eaistenee (continuity, of the Substance) ; while 
P.90 such expressions as ‘is cooking’, ‘ is cutting’ ~ 

an and the like indicate the Present as involving 
all three points of Time, and as expressing the continuity 
of a series of actions.t There are other ways also of this 


°The Bha dsyackandra explains ‘apavriktah ’ and ‘vyapavriktah’ a8 ‘sahitah ’ 
and ‘sahitah’ | 


+ When we say ‘ he is cooking’, some of the actions composing the composite act 
of covking have been done, while some are being done and sume are yet to be done. 
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involved use of the Present Tense, met with in ordinary usage; 
—when, for instance, it is used with a view to denote proxim- 
ity (to Past or Future), and such other ideas.» 

From all this the conclusion is that there ts such a thing 
as the ‘ Present’ Time. 

Vartika on St. (43). 
[e. 257, L. 21 to P. 258, L. 10.] 

Inasmuch us is is only in connection with what is! being 
done’ that we have the conceptions of ‘has been done’ , and * ta 
be done’, il follows that the idea of the Present is established in 
both ways—(Sttra). The S%tra contains only the word ‘ gra- 
_ hanam’ Idea’, and the question arises—whose idea is meant ? 
The answer is—what is meant is the idea of the Present. 

Howis this idea ofthe Present established ‘iu both ways ’? 
(1) There is the idea of the ‘ Present’ as involving the ideas 
of the Past and Future’, and (2) there is the idea of it as 
not involving these. s Where do you have the idea of 
the * Present ' as not involving the ‘ past’ and ¢ future.’ ”’ P 
In the expressions ‘ the substance exists’, we have the in- 
dication of the Present in its unmixed, pure, form. In such 
expressions as ‘ is cooking °’ and the like) on the other hand, 
we have the idea of the ' Present’ in its mixed form, 
“How so?” [Among the actions constituting the act of 
‘ cooking °] there are some that are past, there are others yet 
to come, and there are others that are going on at the time. 

In ordinary usage, the ‘Present’ is used in several other 
senses also,—such as that of proximity for instance. E.g. 
sometimes the Present is used in regard to what is pust; 
as when a person has already coms, he says ‘here I cume’ 
(in the present tense); while sometimes the Present is used 
in regard to what is yet to come; as when even though 
standing, @ man says ‘I go’ (in the present tense). Similar 
instances may be found of other uses also. | 

THUS ENDS THE BXAMINATION OF THRE ‘ PRESENT’ TIME. 


* For examples, see Vartika, below. | 
‘E[n these the Present denotes the immediate Past and suman Fut ure respectively. 
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Section (7). 
Ezamination of Analogical Cognition. 
(Stitras 44—48.] 
= Sūtra (44). 
[ Pūrvapakşa|—‘ THERE CAN BE NO ANALOGY ON TRE 


BASIS OF FITHER PERFECT OR SEMI-PERFECT OR PARTIAL 
RESSEMBLANOE.— * (SA. 4-4). 


Bhasya on Sü. (44). 
[P. 90, L. 4 to L. 7.] 


(A) There can be no Analogy on the basis of perfect 
“or absolute ressemblance ; for certainly there can be no such 
*“ conception as ‘as the ‘pull so the bull’ (and this would 
“be the sense of the sentence ‘as the bull so the gavaya’, 
‘Cif perfeet ressemblance between the two were meant]. (B) 
“ Nor can Analogy be based upon semi-perfect ressemblance t; 
“for there is no such conception as ‘ as the bull so the 
“ buffalo’ [and this is what the sentence ‘as the bull so 
“the gavuya’ might mean, if the sense conveyed were that 
“of semi-perfect ressemblance; as the buffalo has many 
“ points of ressemblance to the bull]. (C) Nor lastly 
“can Analogy be based upon slight ressemblance; for all 
“things cannot be conceived of as ressembling one another 
s [and such would be the said Analogy, if it were based 
“upon slight ressemblance, for all things are similar in some 
‘Sway or the other].” 

Varttka on SG. (44). | 
[P. 258, L. 11 to L. 19.] | 

We now proceed to examine Analogy; as now comes 
its turn (after Inference has been examined). As to 
what 1s ‘ Analogy’, this bas been already explained under 


© When one perceives ‘the resemblance in. the animal before him, of the bull, 
and remembers at the same time the advice that ‘as is the bull so is the 
gavaya’,—this perception of ressemblance along with the remembrance becomes 
the means that accomplishes the cognition of the connection of the name ‘ gavaya’ 
with the animal perceived. So that this recognition of the counection of the name 
is t Analogical Cognition’; and the means by which this is brought about has been 
called ‘Analogy.’ This, the Pirvapakgin says, is not possible; for the advice 
upon which the cognition is based—'‘as the bull so the gavaya,’’—does this denote 
pesfect ressemblance, or semi-perfecé (almost perfect) pene In olango; or only slight, 
partial, regsemblance? Neither of these is possible. 

+ The printed test reade HTE: but the Sätra and the Puri Mes. read simply wg 
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Si. 1-1-6, as that which is that means of the effect (analogical 
cognition) which is based upon recognised ressemblunce. The 
following Sūtra formulates an objection to this— 


‘© There can beno Analogy &e. (A) No Analogy can be 
“based upon perfect ressemblance; there can be no such 
‘‘ Analogy as ‘as the bull so the bull’. (B) Nor can 
“ Analogy be based upon semi-perfect ressemblance; for 
“there is no such conception as.‘ as the bull so the buffalo’. 
“ (C) Nor lastly can Analogy be based upon partiul or slight 
“ressemblance; for there is no snch conception as ‘as the 
“ mount Méru, so the grain of oil-seed’, And there is no 
“other kind of ressemblance except these. So the con- 
“clusion is that there can be no Analogy (and no Analogical 
“ Cognition .” | 

Sitra 45. 
[Siddhanta.] 
INASMUCH AS ANALOGY 18 BASED UPON SUCH RES- 


SEMBLANCE AS IS ACTUALLY RECOGNISED, THERE IS NO ROOM 
FOR THE OBJECTION THAT HAS BEEN URGED. *—Sit. (45). 


Bhasya on Su. (45). 
[P. 90, L. 8toL, 1L] 


As a matter of fact, the Analogy (mentioned in the 
advisory sentence) does not proceed on the basis of either | 
perfect or semi-perfect or slight ressemblance; it proceeds 
with reference to (i. e.as indicative, and on the basis, of), such 
ressemblance as is actually recognised (from the advisory 
sentence), and which arises in reference to (2. e. as indicative 


” The exact sense conveyed bya sentence depends upon the context and such 
other circumstances ; so that what particular sort of ressemblance is expressed by a 
certain sentence will be contingent upon these. Æ. g., when the advisory sentence, 
‘as the builso the gavaya’, is addressed to a person who knows such animals as 
the buffalo aud the like, i£ is semi-perfect ressemblance that is meant; so that when 
the man sees the gavaya, and finds that it has several points of ressemblance to 
the bull, he recognises it as the ‘Gavaya’;even though there is similar ressemblance 
between the bull and the buffalo also, the man will not recognise the animal asa‘ buffalo’, 
for, as already pointed out, he perfectly knows what a buffalo is; then under the 
` special circumstances of the case, the sentence ‘ae the bull so the gavaya’, could never 
be understood to mean ‘as the bull so the buffalo.’ —Tåtparya. 


The Sätra speaks of ‘such ressemblance as is recognised’; and the Parishuddhi 
adds that what is meant is thafressemblance of which the idea is derived from 
the particular advisory seutence—e. g. as the bull so the gavaya’. 
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of, pointing to) the relation of cause and effect* | between 
the Analogy and the recognition of the connection of the 
particular name with the particular thing].f And in a case 
where these conditions are found to be present, Analogy 
cannot be denied. For this reason the objection that has been 
urged (in St. 44) is not relevant. 
Vartika on Sh. (43.) 
[e. 258, L. 19 to P. 259, L. 15.) 


[The answer to the above objection is as follows ;]— 
Inasmuch as what the Opponent rejects is only such Analogy 
as is based upon perfect and the other two kinds of Ressem- 
blance, it cannot be taken as a denial of all Analogy. 
That is to say, what the foregoing Sira (44) rejects is only 
such Analogy as is based upon ‘ perfect ressemblance’, or on 
‘semi-perfect ressemblance’, or on ‘slight ressemblance’; 
so that it does not reject all Analogy. Under 
the circumstances (as you reject only some kinds 
of Analogy, and not all), it behoves you to supply some other 
explanation of that Analogy and its exact form (which you 
do not reject), If your opinion is that there is no other form 
of Analogy (than those based upon the three kinds of res- 
semblance mentioned in the Sūtra), then, how can you make 
any such assertion as—“there can be no Analogy on the basis 
of either perfect or semi-perfect or slight ressemblance ? ” 
(Sa. 44). In fact, for one who does not admit any kind of 
Analogy at all, the right form of denial would be—“ Analogy 
ig not an instrument of right cognition,—it does not bring 
about the cognition of anything.” 


P: 259, 


© ‘That is, the relation subsisting between what is known and what makes it known'— 
Bhasyachandra. 


+ That is to say, there can be no restriction as to any particular sort of ressem- 
blance upon which Analogy can be based. What happens is that when one has 
become cognisant of some sort of ressemblance, by means of the advisory sentence 
he comes to recognise the relation. of cause and effect, between the ressemblance aud — 
the vognitiohb of the convection of the particular thing and the particular name. 
And what precise sort of ressemblance is recognised will depend upon circumstances; so 
that there can be no euch restriction as that Analogy is based upon perfect ressemblance 
only, or on semi-perfect ressemblance only, or on slight sessemblance only.—(Té&tpurya 
and Parishuddhi). 
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Further, the objection is not applicable to the Siddhanta 
theory ; as what is held to be the basis of Analogy is such 
ressemblance and non-ressemblance are duly recognised; 
that is to say, the objection urged by you is—“ there can be 
no Analogy on the basis of perfect ressemblance &c.”;—and 
this is not relevant ; as what is objected to is not the opinion 
held by us; for who has ever said that ‘Analogy is based 
upon perfect ressemblance &.’? What we holdis that Analogy 
is based upon such ressemblance as is actually recognised, and 
ix indicative of the relation of cause and effect. (Bbāşya, 
P. 96, L. 10). Thus the objection urged is not relevant. 


Lastly, [the objection, even as it stands, is not tenable; 
for] asa matter of fact, (A) Analogy is found to be possible 
also when there is ‘ perfect ressemblance’, even to the extent 
of absolute identity; when for instance, an action is compared 
to itself ;—as we find in such descriptions a3 ‘the battle 
between Kama and Ravana is like the battle between these 
two heroes alone’; —(B) Analogy is based on ‘ semi-perfect 
resemblance’ also ; for iustance, when there arises a question 
as to the strength of a bull, there is such an analogical 
declaration as‘ the bull is like a  buffalo’;—where the 
analogy is based upon the semi-perfect ressemblance (of the 
two animals);—(C) Analogy is based..also upon ‘slight 
ressemblance ’; when for instance, a question arises as to the 
mere existence of a thing,—when, that is, there arises the 
question, ‘ what sort of existence has the Meru mountain ?’—~ 
we have the answer in the form ‘the existence of the Meru 
is like that of the grain of oil-seed ’. For this reason 
also, the objection urged cannot be maintained. | | 

| Bhasya on 5R. (46). 
[P. 90, L. 11 to L 15.] 

(The Pirvapaksin says]|—“ In that case, Analogical Cog- 
“ nition may be regarded as purely inferential ; 

** BECAUSE IT CONSISTS IN THE COGNITION OF WHAT 
* IS NOT PERCEIVED BY MEANS OF WHAT IS PERCEIVED. ” 
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(Sa. 46). — 
“ That is to say, just as the cognition of Fire, which is 
** not perceived, by means of Smoke, which is perceived, is 
** Inferential, —so the cognition of the unperceived gavaya 
“by means of the perceived dull should be inferential ;—so 
“ that Analogical Cognition does notin any way differ from 
** the Inferential ” * : 


_Vartika on Så. (46). 

(The Opponent retorts]—“ In that case Analogical 
‘* Cognition is purely inferential ;—because it consists in the 
“ cognition &c. &e. From the perceived accompaniment of 
“ Smoke, in the shape of its rising into the 
sky, we have the inferential coguition of the 
“ unperceived accompaniment of Smoke, in the shape of 
* Fire ;—in the same manner, when from the perceived Bull 
“ there arises the cognition of the unperceived Gavaya,—this 
* cognition, which is regarded as analogical, should be re- 
‘ garded as inferential, as consisting in the cognition of an 


Var. P. 260. 


“ unperceived thing.” 
= Bhasya on St. (47). 
| [P. 90, L. 15 to 91, L. 5]. 

The Siddh&ntin answers— Analogical Cognition does differ 
from the Inferential. “ By what reasoning do you 
arrive at this conclusion ?”. [The answer is given in the 
Sutra]— | 

Sitra (47). 
IN REGARD TO THE ‘UNPERBCEIVED GAVAYA WE Do NOT 

FIND ANY UNE FOR 1HE PARTICULAR INSTRUMENT OF CoGNI- 

TION CALLED ANALOGY’, — (Si. 47). 


© The sentence ‘ as the bull so the gavaya’ describes the unperceived gavaya, 
through the perceived bull ;and one who has heard this senteuce, when he comes to 
perceive the gavaya, he does not apprehend anything more than what he has learnt 
from the said sentence ; even the connection of tha name ‘ gavaya ’ with the particular 
animal is known only from that sentence. So that in analogical cognition, the cogni- 
tion of the perceived bull gives rise to the cognition of the animal bearing the name of 
‘gaveya’, which is not perceived. [Even though the gavaya is actually percecved 
when the analogical cognition appears, yet the animal as bearing the particular 
name can never be said to be perceived; for the application of the name depends 
entirely upon the advisory sentencé ; sothat when the qualifying name, is not-per- 
ceived, even thon zh the animal itself is perceived, yet as along with the qualification, the 
animal is ‘not perceived’]. Thus, being the cognition of the unperceived by means 
of the perceived, analogical cognition is purely inferential. Such isthe sense of the 
Pirvepaksa.—T dt parya. | | 
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[What actually happens in Analogical Cognition is as 
follows]—A person, who has seen the Bull and has been 
apprised of the ressemblance (between the Bull and the 
Gavaya), comes to perceive an animal (of unknown name) res- 
sembling the Bull,* and then arrives at the cognition, ‘ this is 
gavaya ’, in which he recognises the restricted application of 
the name ‘ gavaya ’;—now thisf certainly is not Inference } 


[There is a further difference between Analogical and 
pha. p. gi,  nferential Cognitions|— Analogy is (propound- 
ed) for the sake of another person; that is 
to say, it is propounded by a person who knows both mem- 
bers (of ressemblance), for the benefit of another person to 
whom one member, the upaméye (the object that is described 
as ressembling a known thing), is not known.§ 

Says the Opponent,—“ If what you mean is that Analogy 
is for the benefit of another person, then what you say is not 
right; for as a matter of fact, the cognition arising there- 
from belongs to the man himself; certainly, my good Sir, 
when the man propounds the analogy in the words, ‘as the | 
bull so the gavaya,’ the cognition produced by it arises in 
the man himself (just as much as in another person) [so that 
being for one’s own benefit as wellas for that of another 
person, Analogy is exactly like Inference J,” 


We do not deny that the resulting cognition arises in the 
man also ; what we mean is that the propounder’ s own cognition 


° The sense requires the reading WAT quit ag, as it is foundin the Puri Mss. and the 
Bhasyachardra. 
+ All Mss. save one read 4 quay arg. 


$ The species ‘pavaya’ is that to which the name ‘gavaya’ belongs; this is not 
cognised by means of the sentence ‘as the bull sv the gavaya’; all that this sentetce 
expresses is the ressemblance to the Bull of a certain unknown animal ; nor does the 
word ‘gavaya’ as occurring in the sentence denote the said ressemblance; so that at the 
time that the sentence is heard, the man does not become cognisant of the connection 
between the name‘ gavaya’ and the unknown animal ; and what actually happens in 
analogical cognition is that, when the particular animal comes to be actually seen, the 
species to which that animal belongs becomes perceived ; a hence results the cogni- 
tion that ‘this animal belongs to the species named ‘ gavaya ’; and this is the operation 
of ‘analogy’, which is thus found to operate upon the © perceived, and not unperceived, 
garaya|.—Tdatparya. 


g arta is the better reading as foundin the Puri Mss. For atagiw@ also 


the Puri Mss. read Bfegt¥aRaa; but from what follows in L. 4 below iii 
appears to be the better reading. 
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is not analogical; for * Analogy is that which accomplishes 
what has to be accomplished on the basis of well-known 
ressemblance’ (says the Siitra, 1-1-6) ; and certainly for the 
man to whom both members of the analogy are well-known, 
and as such fully accomplished, there can be no relation 
(between Analogy and the Cognition) of what is to be accom- 
plished and the means accomplishing it. 


Vartika on St. 47. 
(P. 260, L. 3 to L. 13.] 


Our answer to the above is that it is not right ; for appar- 
ently you do not understand what Analogy is. Then again, 
in regard to the unperceived Gavaya, we do not find any use for 
Analogy. “ What use for Analogy do you find in regard 
to the perceived Gavaya?” The use of Analogy consists 

In the bringing about of the cognition of the connection of a 
particular name with a particular object. 


[Just as Analogy is not Inference] so is it noteither Per- 
ception or Word, For it is neither by means of Word nor by 
that of Perception that the man recognises the fact of a certain 
animal being ‘Gavaya? As the mere cognition of ressem- 
blance only (which is gerceptional), without the Words ‘the 
Gavaya is like the bull,’ does not constitute ‘ Analogy’ [hence 
Analogy is not mere Perception].—Nor, en the other hand, 
do the mere Words, without the cognition of ressemblance, 
constitute ‘Analogy’ [Hence Analogy cannot be the same as 
Word]. [Another difference between Analogy and Inference 

lies in the fact that] Analogy is for the benefitof another 
person;* and certainly this is not the case with Inference 


t The proper reading appears to be to place the words TIAeaIy WY qa 
ata lower down in L. 10, after ufagutia. For ate aat... afaget fa (LI. 8-10) 
is clearly an amplification of the statement AQUARI NEVINI Wa afa 
eeatagea ; with which Trazase &c., has no connection. But both editions 
- read as here; and, what is more P the Tétparya also aope the same 
reading ; and conscious of the interruption caused by the won auaeang &c., it 
has tried to establish some sort of connection between ace Saar wafer and 
uig wat &c., by introducing the latter passage as follows—“ Analogy consists of 
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[which is both for one’s own benefit and for that of others]. 
Thus then, the conclusion is that just as /nference consists 
in the recognition of the Probans as aided by (the remem- 
brance of) concomitance between the Probans and the Pro- 
bandum,—and that recognition of the Probans is perceptional 
[and this brings about the inferential cognition, and is called 
‘Inference’ only when aided by the said remembrance],— 
in the same manner, what constitutes ‘ Analogy ’ (the means | 
of Analogical Cognition) is the perceptional cognition of 
ressemblance as aided by the remembrance of the connec- 
tion between the two things as (originally) learnt from Words. 
[Which shows that Analogy is not the same as either In- 
ference, or Perception, or Word. | 

Bhasya on Su. (48). 

(P. 91, L. & to L. 8). 

Further— 


Inasmocu as ANALOGY IS ALWAYS STATED IN THE 
FORM Í AS—SO,’ IT CANNOT BE REGARDED AS NON- DIFFERENT 
(rrom Inregence)—(Sua. 48). 


As a matter of fact, Analogy is always stated in the form 
_fas—so’, by means of which the common property (consti- 
tuting ressemblance) i is mentioned ; so that it cannot be the 
same as Inference. This also is what constitutes a difference 
between Analogy and Inference. 


the cognition of ressemblance, which is perceptional, and certainly this is not for 
the bevefit of aoother person; in answer to this we have the words afẹ WaT &c. ; 
and in answer to contention that if the said Perception does not constitute 
Analogy, Word might constitute it, we have the words @ wiwa” &c.` It will 
be noticed that even Vachaspati Mishra fails to establish a connection between 
' this latter passage—W SINR —&c. and the fact of Analogy being for another’s benefit; 
andthe reason for this lies in the fact that if Analogy consists in Word, it is 
clearly for the benefit of others, For these reasons, in spite of all authorities to 
the contrary, we have altered the order of the sentences, and translated thein ac- 
cordingly. . 
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Vartika on Su. (48). 
[P. 260 L. 14 to L. 17]. 


By reason also of difference in the form of the cognitions 
(Analogy and Inference must be regarded as different); for 
instance, Inference does not appear in the form ‘as the 
smoke so the fire’; while Analogy does appear in the form _ 
‘as the bull so the Gavaya’ ; and wherever there is difference 
in the form of the cognitions, the Instruments of Cognition 
must be different ; ; just as Inference 1 is different from Percep- 
tion. | 
This same reasoning also serves to set aside the conten- 
tion that ‘“ Analogy cannot be regarded as a distinct Ins- 
trument of Cognition because it does not apprehend any- 
thing not already apprehended (by means of other Instru- 
ments of Cognition).” 


Thus ends the Examination of Analogy. 
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Section (8). 
EXaMINATION OF Worp (in general). 
Stitras (49—56.) 

Sutra (49.) 

[ Pirvapaksa]|—“ ‘ Worp’ 1s‘ Inrerence ’,—(L) 
BECAUSE ITS OBJECTIVE IS SUCH AS 18 AMENABLE TO IN- 
FERENCE ONLY,—BEING (AS 1T IS) NOT APPREHENDED (BY 
Perception).”—(Si. 49). 

| Bhiasya ov St. (49). 

(P. 91, L. 10 to L..13.] 


(I) “ Word is only Inference, and not a separate Instru- 
“ ment of Cognition, ‘Why so?’ Because the objective of 
“ (object cognised by means of) Word is such as is amenable 
“ to Inference. ‘How do you know that it can be infer- 
“ red?” Because it is not apprehended by means of Per- 
‘‘ ception. In the case of Inference what happens is that 
“ the Subject, wbich is not already apprehended by means 
“ of Perception, comes to be cognised afterwards by means 
“ of the already known* Probans,—such is the process of 
“ Inference;—and i in the case of Word, also an object which 
“ is not already known (by means of Perception) comes to be 
“cognised afterwards, by means of the already known 
“ Word,—such is the process of verbal cognition. Thus we 
“ find that § Word ’ is only ‘ Inference ’ (and Verbal Cogni- 
‘* tion is purely Inferential). t 


Vartika on St, (49.) 
[P. 260, L. 18 to P. 262, L. 3.] 
We now proceed to examine Word, whose turn comes 
after Analogy. What is this * Word’? Word is the 
assertion of a reliable person (St. 1-1-7)... Against this (as 


an Instrurent of Cognition ) the/ following objection is 
raised :— | 


*¢ Perceived ’—says Bhdsyachandra. 


t The Probans put forward in the Sitra, is the fact of the object not being per- 
ceptible.—Says the Vartika. That cognition is called Inferential which apprehends 
an object not cognisable by Perception, and appears in the wake of Perception (of 
the Probans in Inference ; of the Word in Verbal Cognition); and as Verbal 
Cognition fulfills these conditions, it is purely inferential—Tatparya. | 
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[Pūrvapakşa |-—* “ Word is not an Instrument of Cogni- 

“ tion ;—(A) because even when present it dues not bring about 
“« cognition : even though the Word is present, if it is not 
* heard, it does not give rise to any cognition ; and it is 
“ only what gives rise to a cognition that can be regarded 
“asan Instrument of Cognition.j—(B) Because there is 
“nothing that could be the object (of Word) ; that is, 
‘‘ there is nothing that would be cognised by means of Word, 
“ apart from what is already cognised by means of Percep- 
“ tion and Inference : and certainly that which bas no object 
« cannot be an Instrument of Cognition.t—(C) Because Word 
‘ is not of the nature of Cognition, it cannot be 
“ regarded as an Iastrument of Cognition; what- 
“ever is an Instrument of Cognition is of the nature of 
‘ Cognition, as we find in the case of Perception ; so that 
“ when Word is not found to be of the nature of Cognition, 
“ being in this respect like the Jar and such objects, it can- 
“ not be regarded as an Instrument of Cognition, just as Jar 


Var. Page 261. 


? The Sééra starts off with the question as to whether or not ‘ Word’ is included 
under Inference. But before that it becomes necessary to enquire whether ‘Word’ 
is an ‘ instrument of Cognition’ at all. The Vārtika therefore takes up this pre- 
liminary question.— Tétparya. 

+ That alone can be regarded as an instrument of Cognition which is gueh that 
_ whenever it is present Cognition must appear, and never does it cease to appear ; 
because it is only an efficient means that can be called ‘ Instrument.’ In the case of 
Word however we find that even though it is present, if it is not pronounced and 
heard, it does not give rise to any Coguition ; and this fact proves thatit is not an 
efficient means ; aud hence not an ‘ Instrument.’—Tatparya. 

t It is only that which has an object, of the Cognition whereof it is the effi- 
- cient means, that can be regarded as an Instrument of Cognition ; so that when it 
is found that there can be no such object for Word, it follows that Word is not 
an Instrument of Cognition. Asa matter of fact, all objects are grouped under two 
- heads, Directly. Perceptible and Not directly Perceptible. All that belongs to the 
former group forms the object of ‘perception’; and all that belongs to the 
latter group can be cognised only by means of something (perceptible) which is its 
invariable concomitant ; so that all that is sot directly perceptible forms the object 
of Inference ; and, there being no other group of objects, there is nothing that 
could form the object of ‘Word’; hence this ‘absence of the object ’ forms the 
second reason for not regarding Word as an [nstrument of cognition.—T’atparya. 
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“ &., are not so regarded.—(D) Because Word is per- 
“ ceptible by an external Sense-organ, like Jar &e., it cannot 
“ be an Instrument of Cognition.—(E) Because Word does 
“ not subsist in the Soul, and as such is like Jar &., it can- 
* not be an Instrument of Cognition.—(F) Lastly, because 
Word is a quality of Akasha, like Number and other qualities 
(of Akasha), it cannot be an Instrument of Cognition,’’* | 
— [Siddhant J—[Vhe answer to the above arguments is as 
follows|—(A) It has been argued that “ because when pre- 
sent, Word does not bring about cognition (it cannot be 
an Instrument of Cognition) ’;—but this is not right; as the 
reason put forward is not true ; as a matter of fact it never 
happens that when actually heard, Word fails to be an effi- 
cient means of cognition ; and if, when not itself heard, it 
does fail to be an efficient means of cognition, then, in that 
case, it certainly cannot be an Instrument of Cognition; for 
that alone is an Instrument of Cognition, by means of which — 
a thing is cognised ;—and when is a thing cognised by 
means of it?—only when the means itself is cognised.f—(B) 
The second argument is—“ because the Word has no objec- 
tive ”;—as to this, we ask—who says that there is no object 
apart from what is cognised by means of Perception and 
-*The Parishuddhi says—The sense of the Pdrvapaksa isas follows:— lf 
Word is different in its procedure from Perception and inference, it is not an In- 
strument of Cognition ; if it is an Instrument of Cognition, ita procedure is not 
different ; so that it would be included under the said two - Instruments of Cogni- 
tion. And as to under which one of the two it is included, it is shown by the Siitras 
49, et seq. th atit is under ‘Inference ‘that ‘ Word ’ is included. 

t What we hold to be the Instrument of Verbal Cognition is not Word in general, 
pure and simple, but only such Word as is heard and whose relatior to its denotation 
is known. And certainly, when there issuch a Word, verbal cognition never fails to 
appear ; that word, by which verbal cognition is not produced, is not regarded by any 
one to be an Instrument of Cognitiou.—Tatparya. 

As a matter of fact, Inference also actually brings about inferential cognition only 
when it is itself duly apprehended ia the form of the Probans; the Probans, even though 
present, fails to bring about inferential cognition, if itis itself not known. So that the 


case of Word in this respect is analogous to that of Inference ; and if Word is not 
an Instrument of Cognition, Inference also is not so. 
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Inference ? Certainly there are several things that are not 
cognisable by means of these two; so that this reason also 
is not true. In what manner ‘Word’ differs from Perception 
and the rest we have already explained (in Adh. I).—The 
third, fourth and fifth arguments are—(C) “ because Word 
is not of the nature of Cognition,” (D) “ because Word is 
perceptible by an external sense-organ”, and (E) “ because 
Word does nat subsist in the Soul ” :—all these reasons are 
untenable, because they are ‘ inconclusive ‘(not necessarily 
leading to the desired conclusion), as is proved ‘by the 
instance of the Lamp ; the Lamp is all this (i. e. it is not of 
the. nature of Cognition, it is perceptible by an external ore 
gan, it does not subsist in the Soul), and yet,as an auxiliary 
to Perception, it does become an Instrument of Cognition 
(of things illumined by its light),—as we have already 
explained before ; so that, it being fonnd that all the reasons 
you have urged are ‘inconclusive ’ (not concomitant with, 
and hence not necessarily proving, what you seek to prove), 
they cannot be accepted as valid. (F) The sixth argu- 
ment is— because Word is a quality of Akasha”’ ;—this 
also is ‘inconclusive °’; for we find that the Dimension of. 
Akasha (which is its quality) is the cause of the cognition 
of ‘ vastness’ (of the Akash), and as such, is an ‘ Instru- 
‘ment of cognition’; so that being a quality of Akasha is 
not a valid reason (for Word being not an Instrument of 
Cognition). | | 

[That ‘ Word? is an Instrument of Cognition kaving 
been established, the Opponent proceeds to show that even 
so it is to be included under ‘ Inference’]—“ * Word is only 
 Inference,—(a) because it ie dependent upon remembrance ; 
* that which depends upon remembrance is Inference ;—and 
Word does” depend upon remembrance in the denoting 
‘ (bringing about the cognition of) its object ;—-hence it must 


© The Vartika puts forward these three Parvapaksa arguments, in addition to 
those propounded in the Satras 49 et. seq. 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-1-50 l 829 


“ be Inference.—(b) Because Word applies to ail three points 
“of time ;—what applies to three points of time is Infor- 
“ ence ;—so is Word also;—hence Word must be Inference, 
s _(;) Because it involves the notions of negative and 
st positive conéomitance ;—that which involves notions of 
“ negative and positive concomitance is Inference, as we find 
in the case of the perception of smoke bringing about the 
‘ cognition of the presence of fire ;—and Word also is found 
{to bring about the cognition of its denotation only 
“ through negative and positive concomitance,*—hence Word 
“is Inference.—(d) Lastly, for the following reason also Word 
s is Inference=Lecause its object is not perceived (says the 
“ Sūtra). What the Sūtra meansto putforward as the 
* reason is the fact that the object cognised by means of 
“ Word is such as is nct cognised by means of Pery ption 
“ (which is precisely the case with Inference).” 
Bhasyo on Su. (59). 
| fP. 91, L. 13 to L. 17.] 

For the following reason also ‘ Word’ is only ‘ Infer- 

ence ’— 
(If) “ BECAUSE .coGNITIONS DO NOT INVOLVE TWO 

DIVERSE PROCESSES.” — (Su. 50). E 2 

“ When the ‘Instruments of Cognition’ are different 
“ from one another, the cognition (brought about by them) 
“ involves two distinct processes; for instance, the cognitional 
“ process involved in the case of Inferential Cognition is 
“ different trom that involved in that of Analogical Cognition, 
“as has been pointed out above tby the Siddhaatin himself). 
“ In the case of Verbal and Inferential cognitions we do not 
‘“‘ meet with any such diversity in the cognitional precess ; 

“the process in the case of Word being the same as that 

“in the case of Inference. Hence, as there is nothing to 


“ distinguish the one from the other, Word must be regard- 
“ ed as the same as Inference.” 


* The inference of Fire from smoke is based upon the positive concomitance 
“where smoke isthere fireia’, ani the negative concomitance, ‘where Fire is not, 
smoke is not ’; similarly the denotation of the Jar by the word “Ghata ’is based, upon 
the positi ve concomitance,* where the word Gheta is pronounced we have the cog- 
nition of Jar’, and the negative concomitance ‘ where there is. no cognition of Jar, 
the the word Ghata is not pronounced ’. o 
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Vartika on Siti. (50.) 
[P. 262, L. 4 to L. 7.] | 
“ (II) (2) Another reason why Word should be regarded 
as the same as Inference consists in the fact that the pro- 
“ cesses involved in the Cognitions ure not of two different 
“ kinds,—says the Séfra. In the ease of two distinct In- 
struments of Cognition we have found a diversity in the 
* Processes leading to the Cognition ; as for instance, we 
find in the case of Inference and Perception that the Per- 
** ceptional Cognition is of an entirely different kind from 
‘“ the Inferential Cognition. Such is not found to be the 
“ case with Word (the process involved in Verbal Cogni- 
“ tion being similar to that involved in inferential cogni- 
“ tion). Hence Word cannot be regarded as a distinct Iun- 
“ strument of Cognition.” 
Sutra (51.) 
TII. ‘* ALSO BECAUSE OF THE PRESENCE OF RELATION- 
SHIP °% (St. 51) © 
Bhasya on St. (51. ) 
[P. 92, L. 1 to L. 4.] 
HI. ‘ The clause—‘* Word is the same as Inference’ 
“ (of St. 49) should be construed with this Sūtra also. Asa 
“ matter of fact, we find that the Cognition of a thing by 
“ means of a Word appears only when there is a relation- 
“ ship between the Word and the thing denoted by it, and 
“ this relationship is fully known ; exactly in the same man- 
“ner as the Cognition of the Probandum by means of tlie 
“ inferential Probans appears only when there is a relation- 


“ ship between the Probaus and the Probandum, and this 
s relationship is fully known.” 


Vārtika on Si. 51.) 

[P. 262, L, 9 to L. 15.] 
“(f) Also because of the presence of relationship—says 
“ the Sūtra; and the precise reason meant to be propounded 
° by the Sūtra is that—‘because Word renders cognisable only 


on Oo SNE 


* ‘That is, the relation of invariable concomitance '_. Bhasyachand?a. 


amane 
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such things as are related to it.) We have seen that In- 
“ference ( ñ. ¢, the Probans ) makes known only such 
“ things as are related to it; and the same is the case with 
“ Word also.” 


[The Varfika proceeds to answer the above arguments 
of the Pūrvapakşa seriatim]*—(a.) It has been argued 
that ‘‘ Sound is the same as Inference, because it depends 
upon remembrance ” ; but this is not right; as the reasoning | 
is ‘inconclusive ’; if is true that there is ‘dependence upon 
remembrance’ in the case of Inference ; but so is there also 
in the case of Doubtful Coguition, of Hypothetical Reasouing 
and of Analogical Cognition. [So that mere dependence upon 
remembrance cannot make Verbal Cognition inferential] (b) 
This same reasoning also sets aside the Parvapaksa argu- 
ment based npon Word (like Inference) pertaining to all three 
points of time—f[for Hypothetical Reasoning also. pertains 
to the past, present and future].  (¢.) The third argue 
ment is that—‘‘ because Word involves the notion of posi- 
tive and negative concomitance ”; but as a matter of fact, 
Perception also involves the notion of positive and negative 
concomitance ; e. g., we have perception of the Jar when 
the Jar is present, and we do not have its perception when 
the Jar is not theret. (The answers to the other arguments 
will appear under the follwoing Sé#fras), — 


° Andas the Pirvapaksa arguments A, B, and C, (in tue Vartika) have been in 
addition to those put forward in the Sutra and the Bhaésya, the Vartika auswers these 
before taking up the answers given by the Stra and Bhadsya tothe arguments 
mentioned therein. | 


+Some sort of positive. and negative concomitance between certain things involv- 
ed in the coguiticn will be found in the case. of every kind of cognition. It is true 
that what is meant by such concomitance in the case of Inference is that which 
holds among the factors actually leading to the cognition, and the nature of such cou- 
comitance in the case of Word is entirely different from thatin the case of Inference. 
For instance, in the case of Inference it is necessary that the Probans should subsist 
1u the Subject ; while what is necessary in the case of Word is not that, butsome- 
thing else ; viz., that the Word should emanate froma trustworthy source (as the 
wext Sutra 52 pvints out)—Tdtparya. > - | 
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Bhasya on Si. (52). 
(P. 92, L. 4to L. 15.) 

It has been urged (in St. 49) that—“(Word should be re- 
garded as Inference) because its object is such as is amenable 
to Inference.” But this is not right* ; [because] 

[As a matter of fact]—Rtcut COGNITION oF A 

TRING ARISES FROM WORD ON THE STRENGTA OF THE 

ASSERTION OF A TRUSTWORTHY PERSON, T—Si, 52.) 

(I.) In the case of such imperceptible things as ‘Heaven’, 
the ‘Celestial Nymyhs,’ the ‘ Uttara Kuru’, ‘the world 
as consisting of the Seven Continents and the Oceans t’,— 
the right cognition that we have does not arise from the mere 
Word (asthe Pirvapaksa argument implies); it arises fromthe 
fact that the Word i3 pronounced by a reliable person (who 
cannot prouonnce a word unless thereis a real thing corres- 
ponding to that word) ; we conclude this from the fact that 
there is no right cognition when the word is not known to be 
pronounced by a reliable person. And certainly this circum- 
stance (connection of the reliable person) is not present in 
the case of Inference. 

(IL) As for the argument (put forward in Si. 50) that 
the Cognitions do not involve two diverse processes,—well, what 
we have just pointed out constitutes, in itself, a diversity in 


°¢agq’ is the right reading found in the Puri. Mss; and supported by the 
Vartika andthe Bh@syachandre ; which latter remarks that‘ fanna, ‘this is not 
right’, is the proposition in proof of which the reason is propounded by the Sūtra. 

t Sntra MSS. A and B aud also the Benares edition of the Vartike read aÙ 
G@ELVAT: instead of MAUFATay; 

The Bhāşya andthe Vartika explain this Sara simply to mean thatwhat is essen- 
tialin Verbal Cognition is the connection of a trustworthy person; which is not necess- 
ary in the case of Inferential cognition. The Tétparya however, mote in keeping 
with the form of the Parvapaksa argument, interprets it to mean that the cognition 
produced by Word in regard to imperceptible things is got at, not by means of In- 
ference, but through the injunctions of a trustworthy person ; and inasmuch as these 
injunctions are embodied in Words, the result at Cognition cannot be regarded as 
Inferential. lt proceeds to show that the relation between the Word and the Verbal 
Cognition is not the same as that between the Profans and Inferential Cognition ; 
far in the latter the Probans must subsist in the Subject of tle inferential Cognition ; 
while Word never subsists in the subject of Verbal Cognitions. Such being the 
material difference between Inference and Word, what the Bhadsya.and Vartika have 
put forward the eonnection of Word with a reliable persons as what distinguishes 
it from Inference, simply by way of adding a further reasons—says the Patparya. 


$ The right reading is supplied by the Bhagyachandra—aaglragat HBC, 
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the processes of inferential and verbal cognitions; such 
being the points of difference between the two, itis nota 
valid reason that has been urged (by the Pirvapaksin in 
Bhisyu, P. 91, L, 17) to the effect that there ts no difference 
between them. 


CII.) As regards the third Prroapeksa argaument—be- 
cause of the presence of relatiovship,p—what we would point 
ont is that between the Word and its Denotation, while there 
is one kind of relationship that we admit, there js another 
that we do not admit; that is to say, we do admit that there 
is such relation between them as is expressed by the asser- 
tion ‘such is the denotation of the Word’, where ‘ word’ is in 
the Possessive case (taking the Genitive case-ending) ; but we 
do not admit that between them there is any such relation 
as consists in contact [or Inherence*; and itis only on the 
basis of sume relationship of this latter kind that verbal 


cognition could be regarded as inferential). “ But why 
is such relation not admitted ?” For the simple reason 


that no such relation can be recognised by means of any 
Instrument of Cognition, For instance,f the contact 
between the Word and its denotation cannot be recognised 
by means of Inference, as it is beyond the reach of the 
sense-organs ; that is to say, the object denoted by the 
Word is beyond the reach of that sense-organ by which the 
Word itself is apprehended ; and [not only this, but] there 
are also many objects (of verbal cognition) tlat are absolutely 
beyond the reach of any sense-organ ; andas a matter of fact, 
only such contact is apprehended by the sense-organs 
as holds between objects perceptible by the same sense- 
organ.§ i 


we emer 


9 tı Prdptih samyogasamaraéyadnyatarah—‘ Bhasyachandra’. 


+ In both editions of the Virtike this is privted as a Sūtra. But it is not found 
either in the Nydyastchinibandha, or any of the Sitra Mss. 


{Why the Bhdsya selects for attack the relation of contact is thus explained by the 
Tatparya—The natural (permanent) relationship between Word and its denotation 
could be only one of the following kinds—ta) it might beof the nature of identity ; or 
(b)it might consist in the relation of denoter and denoted, that which makes cognisable 
and that which is cognised ;or(c) it might be in the nature of contact. Now, that the 
relation cannot be that of identity we have already shown under Sù. 1-1-4. while explain- 
ing the term ‘ avyapadéshyam ’ occurring inthe definition of Perception. As for (b), 
though we admit ot thisrelationship, we donot admit it to be eternal, as the Miman- 
sakas hold ; this we shail show later on (vide Tatparya, P. 290, L. 18, et. seg). So that 
all that remains to be retuted is the relation of Contact. 


§£. g. We can perceive the contact between two fingers, both of which are visible. 
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Vartika on Su. 52. 
[P. 262, L. 15 to P. 263, L. 12). 


(1) (d) The Pérvapaksin has urged as his reason the fact 
that Word has for its object imperceptible things;—but 
though it is true that Inference also has for its object things 
not perceived, yet for an ordinary man, neither Perception 
nor Inference is applicable to such things as Heaven, Apurva 
(the unseen Force set in notion by religious acts) and Deity 
(which are amenable to verbal. cognition); in fact in regard 
to these things, —Right Cognition arises from Word on the 
strength of the assertion of a trustworthy person—says the 
Sitra. That is to say, the cognition that a man has in regard 
to these things does not arise from the Word merely; a man 
derives his cognition of things like Heaven from a Word only 
when he has become convinced of its reliability 
by finding that it has been pronounced bya trust- 
worthy person. Such is not the case with Inference. 
Hence Word cannot be regarded as Inference. Specially be- 
cause such cognition as bas been described* as actually found 
to arise from Word, and not from Inference. 


Var. P. 263. 


(If) (e) This same reasoning holds good regarding the 
second argument of the Pérvapaksa, that the cognitions do 
not involve two diverse processes (Sù. 50). 


III (f) As regards the third Pirvapaksa argument— be- 
cause of the presence of relationship’—what we would point 
out is that between the Word and its denotation, while there 
is one kind of relationship that we admit, there is another that 
we do not admit,—says the Lhasya (P. 92, L. 9); which 
means that we admit the relationship of denoter and denoted, 
which is expressed by the words ‘such is the denotation of 


& algfqar of the Bib. Ind. edition gives better sense than Staaqrat of the Benares 
edition. ae 
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this word ’* ; but the natural (eternal) relationship, that some 
people have posited, we do not admit, because, as a matter of 
fact, there is no natural relationship between the Word and 
its denotation. “ Why?” Because no such relationship 
can be cognised by any Instrument of Cognition. For 
instance, all that forms the denotation of ‘é Word’ cannot 
be cognised by means of Perception ; that is, inasmuch as 
imperceptible things also are denoted by words, the deno- 
tation of words cannot be said to be cognised by means of 


Perception, 
Bhasya on Si. (53). 


[P. 92, L. 16 to P. 93 L. 10] 


Then again, if the relation comprehended as between the 
Word and the thing denoted by it were in the form of ¢ con- 
tact’, then (a) either the thing would go over to (come into 
juxtaposition with) the Word,—or (b) the Word would go over 
to the thing,—or (c; both would go over to both. Now in 

regard to these, we find that— 


_ ‘THERE CAN BE NO SUCH RELATION [BETWEEN THE WORD 
AND Its Denoration| ALSO BECAUSE WE DO NOT FIND 
(ACTUAL) FILLING, BURNING AND CUTTING (a) ;—(Sia, 53). 
and because the place (of utterance) and the cause (human 
effort) are not coexistent} (b);—this (additional argument) is 
what is indicated by the particle ‘ cha °’, ‘also’ in the Stitra.f£ 
[It has been shown that the ‘contact’ between the Word 
and the thing denoted by it cannot be coguised by means of 
Perception ].—({a) Nor can it be known by means of Inference 
that the thing goes over to the Word; for if it did so, it would 
mean that the thing goes over to the Word; and as the 
Word is uttered in the mouth § and by the effort (subsis- 


° The Logician does not object to this relation ; ; What he objects to is the view that 
this relation is eternal, something belonging to tue ‘Word by its very nature. He docs 
not accept this view, as according to him the relation of the Word to its denotation is 
ordaived by God, and as sich has hada beginning. 


{ Parasparasdmanddhi-karanyam na sambavati-ityarthah-Bhasyachandra. 


} The first alternative (a) is not possible, because of the reason given ir. the Sūtra ; 
the second alternative tb) ig not possible, because of the reason addedin the Bhasya, 


as implied by the particle ‘cha °.. These reasons are explained by the Bhdésya in the 
next sentence, 


§ STEUER is the right reading ; supported by all but three Mes. and also by 


- the Yårtika. 
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ting in the Soul of the Man pronouncing the word), there 
sould be fi/ling of the mouth on the utterance of the word. 
‘Food’ ,—durning in the mouth on the utterance of the word 
‘ Fire ’,—and culling iu the month on the utterance of the 
word ‘Sword’ [as the things, food, fre and sword, which 
are denoted by the three words, would, under the theory, 
go over to the Word, which has appeared in the mouth); 
as a matter of fact however, no such effects are perceived ; 
so that, inasmuch as no such effects are produced, the 
conclusion is that there is no such relation of contact (bet- 
ween the Word and the thing denoted; in the sense that 
the thing goes over to the Word). 


(b) As regards the second alternative—that the Word 
goes over to the Thing,—if this were so, then no utterance 
of the Word would be possible, as neither the place (of 
utterance) nor its cause would be co-existent (at the place 
where the Tning is);—the ‘place’ of utterance is the throat 
and such other parts of the body, and its ‘cause’ consists 
of the particular effort of man; and neither of these would 
subsist where the Thing exists«, 


(c) Lastly, as each of the two alternatives has been found 
to be untenable individually, it is not possible to accept 
the third alteraative, that both (the Word and the Tbing) 
go over to both. | , | 


The conclnsion thus is that there can be no ‘contact’ 
between the Word and the Thing. 
Vartika on St. (53). 
| (P. 268, L. 12 to P. 265, L. 11]. 


The Opponent says—* The relation (of contact, between 
the Word and the Thing denoted by it) night.be inrerred 
(even if it cannot be percetved).” Our answer is that 
no such Inference could be accepted; for none of the 
alternative notions possible in regard to the exact nature 
of the said relation can be rightly maintained. For the said 
relation cauld only mean—either (a) that the Word goes 
over to the place where the Thing is, or (4) that the Thing 
goes over to the place where the Word is, or (¢) that both 


° Both—place of utterance and human efort—subsist in the man’s body, while 
the Thing is outside. 
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go over to both. Now, it cannot be maintained that the 
thing goes over to the place where the word is, because we 
do not find actual filling, burning and cutting (says the Sūtra}. 
[In explaining this, the Bhāşya P. 93, L. 1 adds]—As the 
Word is uttered in a part of the mouth and by effort, there 
should be filling in the mouth on the utterance of the word 
‘Food’, burning in the mouth on the utterance of the word 
‘ Fire’, and cutting in the mouth on the utterance of the word 
‘ Sword’; that is to say, (on the utterance of the word ‘ food’) 
such solid articles of food, of sweet cakes and the like would 
be found going over (to the mouth), just like bulls &c.; and 
certainly this would put an end to all usage (in the shape 
of the utterance of ‘words).* | 


If the second alternativebe held—that the Word goes over 
to the place where the Thing is,—this also would beun tenable; 
as it involves a self-contradiction. [For this 
theory can only mean that the Word when pro- 
nounced produces another word like itself in close contiguity 
to itself, and this latter produces another word, and so on 
and on, till the final Word is produced, which Word reaches 
the place where the Thing is; and] certainly it is self-contra- 
dictory to assert that ‘the Word which is eternal goes over 
(to the Thing) in the form of a series of words produced in 
close contiguity’. In order to avoid this difficulty, the 
Opponent may say—“ what is meant by the word going over to 
the place where the thing is is that it is there that it comes into 
beivg’, But even so, the self-contradiction does not cease ; 
for what is eternal cannot come into being! And further, as a 
mattor of fact, the Word does not come into being in the place 
where the Thing is ; as it is not possible for the ‘place of 
utterance’ and the ‘effort’ that gives rise to the utterance of 
the Word to be where the Thing is. You will perhaps 


P. 264. 


en 


Thati is, no one would care to utter such words as ‘cow’ for instance, if the 
animal were to run into his mouth! 
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say—‘ The word does not go over, nor does it come into being; 
what happens is that every single Word is pervasive in its 
character, and comes to be manifested ’* This also cannot. be 
accepted ; as by this it would be possible to cognise all things 
(by means of a single Word). For what your explanation 
means is that—‘‘all words continue to exist eternally, in a 
pervasive form, and they become manifested when fuch 
‘causes of their manifestation ure present as the action of the 
organ of utterancs, the effort of the man and so forth;’’—and 
ìf such were the case, then, it would be possible to cognise 
all things (when any single word is uttered.;for what would 
lead to the manifestation of one Word would also lead to the 
manifestation of all words (for all words are equally per- 
vasive in their character, es hynothesi), * And if, by saying 
that ‘ Word exists in a pervasive form’, you mean that ‘eve: ¥ 
word pervades over its own denotation’, — even so there will 
be this possibility that wheuever the oue word ‘bull? 
uttered, that word would become manifested for all per-ons 
in the world T they may be, and all these persons 
would have the cognition of all animals having the d wlap 
&c. “ But it could be like Community; ¢ that is to say, even 
though (according to the logician) Community pervades over 
all its own component individuals, yet itis not cognised all 
over the Word, (but only in that particular place where the 
circumstances are present that render it cognisable); and 
similarly, even though the Word pai vades over its entire 
denotation, there would be restrictions, : in regard to its 
manifestation (whereby it would be cognis d Pie in parti- 
cular places, and not everywhere.” Th is would not 
effect that manifests one word is certainly not the same that manifests another 


word ; so that the manifestation of one Word cannot involve that of all "korda, or the 
cognition of all things. Hence another objection is urged. 


` 


+ The Bib Iud. edition omits the words mewaa enw, which are con the 
Benarea Edition. . | 
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be right; because in the case of Community, what leads 
to its manifestation is the cognition of its substratum 
(in the shape of an individual belonging to that Com- 
munity) ; in the case of Word, however, there is no cog- 
nition of its substratum (whereby the Word could be 
manifested); * —nor again does the Word actually subsist 
in what it denotes (in the way that the Community subsists 
in its constituent individuals) ;—so that the instance 
(of Community) that you have cited bears no analogy 
to the subject under discussion (Word). If the Word did 
subsist in the thing denoted by it, in that case, whenever 
this thing would be peréeived by anyone, he should recog- 
nise the corresponding Word also, even though he is entire- 
ly ignorant of the convention (bearing upon that Word as 
being expressive of that thing); just in the same manner as 
without knowing avy convention, an observer recognises the 
Community ,‘ Bull’ whenever he perceives any individual 
bull.) | 


For these reasons we conclude that even by means of 
Inference we cannot derive any idea [of the eternal relation- 
ship between the Word and the Thing denoted by it}. Fure 
ther, even as a mutter of fact,—inasmuch as Word isa 
quality, it cannot bear any (eternal) relation to anything 
apart from where it subsists; for instance, Word can bear 
no inherent relationship to any such other things as the 
Bull and the like ; as it is only in Addsha that Word subsists 
(and to this alone it can bear the eternal relation of inher- 
ence) ; nor again is it possible for the Word and the Thing 
denoted by it to subsist in a common substratum (in virtue 
of which the two could be eternally related); for the simple 


° On the contrary, the only substratum of the Word consists of its denotation, 
which ig itself made cognisable by the Word ; so that when the Word along with 
its substratum, becames manifested, the whole of this denotation would- become cog- 
nisable ; as the Word ia all-pervasive. : 
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reason that there is nothing that is produced out of (consti- 
tuted by) the Word and the denoted thing. 


“ The relation (between the Word and the denoted thing) 
could be cognised by means of Analogy,” | 


That also is not possible ; as no such relation can be the 
object of any Analogy. 


“ It could be cognised by means of Word.” 

But this is exactly what we are n a ei the 
Word and the denoted Thing are related or not related. [And 
until wehave ascertained this, we cannot grasp the exact 
nature of the signification of the words constituting the said 
lexicographical works themselves]. 


[ the Siddantin reverts to the Pirvapaksa argument (a) 
propounded in the Vartika on P. 201, L. 15, which has 
already been answered before by the Vartisa, on P. 262, L. 
1C,]—You have asserted that— inasmuch as Word ressem- 
bles Inference in being dependent upon remembrance &c., it 
must be regarded as the same as Inference” ;--but for tine 
very same reason that you put forward, Word canhot be the 
same as Inference; when one thing is the same as anotlier, 
it is not said to ressemble it. Secondly, if on the ground 
of a single ressemblance in the point of being dependent on 
Remembrance, Word were to be regarded as the same as 
Inference,—then in that case, there would be only one Ins- 
trument of Cognition; for all Instruments of Cognition res» 
semble one another in the point of being the means of 
making things apprehended! “Let there be only ons 
Instrument of Cognition, what harm would that do to us?” 
Why, it certainly does this harm to you, that it sets aside 
what you desire. “ What is it that we desire?” You 
desire that Perception should be regarded as different from 

~@ Such reliable ‘word’ aa consists of the Nirukta and other lexicographical — 


works which lay down the meanings of word:, and thereby indicate the required 
relationship. : | 
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Inference. Thirdly, if you assert identity-on mere ressem- 
blance, [i. e. if your ‘identity’ means only ‘ressemblance ’], 
then we shal! treat you with indifference (and not mind you); 
for in so far as the two (Word and Inference) ressemble 
each other, they may be regarded as the same to that extent; 
—and in sv far as they do not ressemble each other, they 
may be regarded as different to that extent; and in this there 
would be nothing against our theory. | 
Lastly, Word cannot be the same as Inference, because 
it conveys its meaning (brings about cognition) to the man 
who pronounces it as well as to other persons ; and certainly 
Inference is not what brings about cognition to the 
propounder as well as to other persons; the case of 
Word being like that of the Lamp: the Lamp makes 
known (illumines) things to the person who has lighted 
it, as well as to others; and so does Word also; hence it can- 
not be the same as Inference * 
Sūtra (54). | : 
(Says the Opponent]—“ From THE FAOT OF THERE 
BEING A LIMITATION UPON THE DENOTATION ov WORDS, 
THERE CAN BE NO DENIAL (OF RELATIONSHIP BETWEEN 
THEM). —(ST. 54.) 
Bhasya on Sü. 54. 
[P. 93, L. 8 to L. 10.) 
“Inasmuch as we see that there is a limitation as to the 
“ cognition of certain things arising from certain words, we 
‘infer that what causes this limitation is some sort of rela- 
“ tionship between the words and the things denoted by them; 

s —for if there were no such determining relation, every word 
“ would denote every thing. For this reason there cannot 
“ be a denial of the said relationship.” — 

* Such clearly is the meaning of the Vartika, which has, ie seems, reproduced and 
paraphrased the phrase ewqqreuneataqeara found i in an earlier work. But ay a 
matter of fact, Ioference also conveys its cognition to both the propounder and other 
persons, It would therefore be better to interpret the said phrase as meaning that 
Word makes krown itself as also other things, in the shape of what is denoted by it; 


Just as the lamp makes itself visible as also other things illumined by it ; while the 


coguition that Inference brings about is only that of the fact put forward in the 
proposition. 


Va Tt is noteworthy that the Tatarya has entirely ignored this last argument of the 
Grtika, 
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Vartike on Si, (54) 
(P. 265, L. 13 to L. 19. ] 


‘+ From the fact &c.—Says the Sutras If there were no 
“ relationship between the Word and what is denoted by it, 
“then there would be no such restrictiOn as toonly a certain 
“thing being denoted by acertain word [The argument 
“ may be formulated thus:|—‘A word denotes a thing only 
“ when it is related to it,—because it serves to determine 
“a particular limited cognition,—like the Lamp;—every 
“thing that is found to determine a limited cognition his 
“ been found to make a thing kuown only when related to 
“ it,—as we have fuund in the case of Lamps ;—and Word is 
“ such a determinant ;—hence Word also must denote a thing 
“ only when related to it’, Or we might make ‘conception’ 
* the subject (or minor term of our syllogism; the reason- 
“ing being stated in the form,—‘ because there is this restric- 
“tion that the verbal conception of a thing appears only 
“when there is relation between the Word and the thing 
“ spoken of,—just as it is found in the conception of‘ the 


“ man with the earring. 


Bhasya on Su. (55) 
LP. 93, L. 10 to P. 94, L. 7.] 


_ The answer to the above argument of the Opponent is as 
follows— | 


THE REASONING CANNOT BE ACCEPTED; AS TAR COG 
NITION OF THE DENOTATION OF A WORD IS BASED UPON 
Convention. (St. 65) 


As a matter of fact, the restriction that we find in connec- 
tion with the denotation of words is due, not toany (eternal) 
relation between them, but to Convention. When we said 
On a previous occasion (Vide above P. 92, ll. 10-11.) that we 
do admit that there is such relation between them as is expressed 
by the ass-rtion ‘such is the denotation of this Word’, where 
Word isin the Possessive ease,—what we referred to was this 
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Convention. * But what is this Convention P? ‘Convention’ — 
is the ordinance restricting the denotation of words by such 
Tii injunctions as ‘such and such a thing is to be 

: denoted by such and sucha word’. And as & 
matter of fact, it is only when this ordinance is known that 
there arises any cognition from the use of a word; while if the 
ordinance is not known, even though the word is heard pro- 
nounced, it does not give rise to any Cognition (it expresses 
nothing). This fact (that verbal cognition arises only when 
one knows that ‘such and such a thing is denoted by such 
and such a word’) cannot be denied by even one who holds 
that there is an (eternal) relationship between the Word and 
the thing denoted by it. Ordinary men come to recognise 
this Convention (which is the ordinance of God) bearing upon 
words by observing their use in ordinary parlance*; and it is 
for the preserving of this (God-made) Convention that we have 
the science of Grammar, which explains and determines that 
form of speech which consists of single Words | by showing 
that a word can be regarded as correct only when used in 
the form and in the sense imparted to it by God, when 
propounding the ordinance and thereby fixing the Conven- 
tion upon that word,—and it is incorrect when used in 
another form or another sense]; and of that form of speech 
which consisis of sentences, the on y explanation or definition 
pos-ible is that itis ‘such collection of connected Words 
as expresses one complete idea.’ 


Thus we conclude that there is not the slightest tittle of 
a reasout (or use) for the inferring of any (permanent) re- 
lationship in the form of Contact $ = 


* The Bhasyachandra explains WYSTATA as fagana, ‘the pers ‘nto whom a 
direction is addressed °; the sentence, according to teis, would mean—‘the relationship 


is recognised by watching the action of the man to whom the verbal direction i8 
addressed.’ : i 


t Both Puri Mas. and the Bhasyachandra read mugeisfa, which gives good 


¢ e 
sense; while SUYRtS'T can be made to give seme sense only by a forced con- 
struction. The Bhdsyachaudra explains ‘sq’ as NY. Wa, purpose, use. 


. f Such being the case, inasmuch as there is no natural relationship between 
| the Word and its denotation, it is not right for tho Opponent to urge such relation- 
ship with a view toidentify Word with Inference, which is based upon the natural 
relationship between the Probing aud the Probandum—Tafporya. 
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Vartika on Sü. (55). 
[P. 265, L. 21 to P. 266 L. 11]. 
The reasoning cannot be accepted, Sc. §e.—says the Sutra, 
The restriction on the denotation of Words is not due to any 
permanent. relationship, but to Convention. 


Var. P. 266. : ora A . 
gi “ What is this Convention 2?” 


Convention is the ordinance restricting the denotation of 
words—says the Bhdsya (P. 98—94); it is only when 
people are cognisant of such an ordiuance that there is 
any restriction as to the denotation of words. When we 
said that we do admit of a certain sort of relationship bet- 
ween Word and its denotation, we referred to this Conven- 
tion. So that the “limitation upon the denotation or words” 
(which the Opponent brings forward in support of his 
argument) being found to be capable of another explanation 
(than that-on the basis of an eternal relationship), it cannot 
be accepted asa valid reason. Asa matter of fact, the re- 
lationship of ‘denoter and denoted’ must be. admitted even 
by one who holds that there is a natural (eternal) relation- 
ship ; for the simple reason that even he cannot have any 
particular cognition arising on the hearing of a word unlese 
he is cognisant of this (denotative) relationship of the word 
to its denotation. “ But how is one to know this Conven- 
tion?” Tt has to be learnt from the Science of Words and 
from Usage ; this science of Conventions bearing upon Words 
has been composed for the purpose of preserving the right 
forms (and meanings) of Words. Convention has to be learnt — 
also from Usage ; ;f that is to say, when the child finds his 


* The reading of this whole passage is defective in the Bib. Ind. Edition. The 
right reading is found in the Benares edition. But both editions read @8a4agẹ ; and it 
appears better to read afeaeggge as in the Bhasya ; and the Tatparya also says 
SIAW MF reat: : 


t This is added with a view to the difficulty ag i the comprehending of the exact 
meaning ef Words composing the science itself. What our aushor means is that 
some words have their meaning known from usage; and these would enable the 
reader, at ue oulset, to comprehend the sense of the grammatical works, 
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mother and other elders making use of certain Words in 
connection with certain things, he comes to learn that a 
certain Word is denotative of a certain thing, and thereby 
himself comes to use those words similarly; and no one 
teaches the child this, in the manner in which he is taught 
the writing of the alphabet. 


Satra (56), 


ALSO BECAUSE THERE 1S No SUCH LIMITATION (IN ACTUAL 
USAGE) AMONG DIFFERENT PEOPLE.* (St. 56). 


Bhagya on Si. (56) 
[P. 94, L. 9 to L. 12. ] 


[Because there is diversity in actual usage among diverse 
people,] the denotation of things by words must be regarded 
as based upon convention, and not upon any natural relation- 
ship. As a matter of fact, we find that among such diverse 
people as Risis, Aryas and Mléchchhas, they make use of 
words for expressing things in any way they choose (without 
any restriction); and if there were any natural relationship 
between Words and their denotations, no such arbitrary 
usage would be possible ; for instance, in the case of the light 
of fire, we find that its capability of being the cause of making 
colour cognised (where the relationship is natural and 
eternal), does not fail among any particular people at all. t 

| Vartika on Siti. (56). 
(P. 266, L. 13 to L. 18). 

Also because there is no such limitation in actual usage 

among different people—the relation between Word and its 


° It ig noteworthy that the word ‘jai’ here stands for people, and not caste ; as 
the Bhasya paraphases the term aa referring to Risis, Aryas and Mléchchhas.’ 


t(a) The word ‘yava’ is used by the Aryas to express barley, and by the Mléchchhas 
to express long-pepper ; (b) the word ‘ trivrit’ is used by Risis in the sense of nine 
hymns, and the Aryas used it in the sense of a particular creeper. Such diversity of 
usage could not be possible if there were a natural relationship between Words aud 
their denotations, For light, which bears a natural relation to the illumining of things 
and rendering colour cognisable, cannot be made to be connected with Taste or Odour 
by even thousands of artists, This diversity of usage in the case of Words can be 
explained only on the basis of Convention, which can vary among different peoples.— 
Fatparya. | 
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denotation cannot be regarded as natural. If the relation- 
ship between Word and its denotation were natural, there 
would be no diversity in its usage among different peoples ; 
asa matter of fact however, we do meet with diverse arbitrary 
usage among different peoples. In case of things that are 
naturally related to one another, on tke other hand, we do 
not find any such diversity among different peoples; for 
instance, the Lamp does not illumine things as being of one 
kind for us, and as being of a different kind for other people. 


By ‘different people’ here different countries also are 
meant, 


Thus has been established the difference of ‘Word’ from 
‘ Inference.’ 
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Section (9). 
On ‘ Word’ in Particular. 
[Sūtras 57—68] 
Sitra (57). 
[Päarvapakşa]—“Tuar (Word) CANNOT BE REGARDED AS AN. 


INSTRUMENT OF RicuT COGNITION, BECAUSE OF SUCH DEBECTS AS 
(A) FALSITY, (B) CONTRADICTION AND (C) TautoLocy.”*—(Si. 57). 
Bhasya on Si. (57). 

[P. 94, L. 14 to P. 35, L. 8]. 


“ The defects mentioned in the Sūtra are found in the texts 
“ dealing respectively with—(a) the Patrakama Tsti (the 
“ sacrifice laid down for the purpose of obtaining a son), 


© If Word were included under /nference, there might bea chance of its being 
regarded as a true Instrument of Right Cognition; while if it is excluded from 
‘Inference’, thereis no possibility of its being so regarded. Hence the Opponent 
has adopted the tactics that up to Su. 56, he has led on the Siddhantin to the denial of 
Word being the same as Inference ; and when that has been established, he turns 
round with his main contention that Word cannot be regarded as an Instrument of 
Right Cognition.—Tatparya. Í 

_ The question that arises is—Does the Siitra mcan to deny the cognitive efficiency 

(prdmanya) of all Words; or that of a particular kind Word? The Bhasya says 
the Sūtra refers to a particular kindof Word. The Vartika goes on to say that, 
even through the whole context deals with Word, yet the Sara has added the 
pronoun ‘tat’, ‘that’; and this shows that it is referring to a particular kind of Word— 
and (the T'@tparya adds) the particular kind of Word meant is that which has been held 
to be conducive to the attainment of man’s highest purpose, and which forms the sub- 
ject-matter of the entire Shdstra ; and such a ‘word’ is the Veda. The Parishuddhi 
however says—It would seein thatthe Opponent cannot reasonably deny the pramé- 
nya of all Word; for if he did so, such aicontention would be incompatible with his own 
practice of making assertions and urging reasonings. But in his innermost heart 
what he is aiming at is the demolishing of the efficiency of all Word; he has put 
forward reasonings that directly bear upon a particular kind of word only, with the view 
that having demolished the cognitive efficiency of one set of words—and that set one 
to which the Siddhantin attributes the highest efficiency—he will go on to attack the 
ether words also, on the ground that their case is analogous to those whose efficiency 
has been alieady demolished; and the principal reason against the trust wothiness of all 
Words lies in the fact that it is always doubtful. whether they proceed from a 
trustworthy or an untrustworthy source. | 

The Bhäsyachandra explains that the words ‘anrita’ and ‘ punarukta,’ stand 
for their abstract forms ‘anritatva’ ‘falsity’ and ‘ ‘punarulti’ , ‘tautology’. | 
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“ (b) the Havana (oblations) and (c) Repetitions.* 


“ The pronoun ‘that’ inthe Saéra is meant by the revered} 
“ author of the Sūtra to refer to a particular kind of Word. 


“ Word cannot be regarded as an Instrument of Right 
‘ Cognition (i. e. trustworthy). Why? 


« (A) Because of the defect of Falsity—as found in the 
“ case of the text dealing with the Pufrak@ma Sacrifice. 
“The text declares that, ‘one who desires a son should 
“ perform the Pufrésti’, and yet we find that even when the 
“ Sacrifice has been finished, no son is born; and thus finding 
“atext laying down something for a visible purpose to 
“be false, we naturally conclude} that other texts,—which 
“ deal with acts for invisible (transcendental) purposes— 
“ such texts for instance, as ‘one should perform the 
“ Agnihotra (for the purpose of attaining heaven)’—are 
“ also false. 


“ (B) Secondly, RTA we find the defect of contradic- 

“ tion (by one text) of what has been enjoined (by another). 
_ * For instance, in regard to the (Agnihotra) Oblation, we find 
* such injunctions as—(a) ‘the oblation should be offered after 
“ sunrise’, (b) ‘the oblation should be offered before sunrise’, (c) 
“ ‘the oblation should be offered at a time when the stars have 
* ceased to be visible and the sun has not become visible §’;— 
“ and after having laid down these points of time, other texts 
“ goon to say—(a) ‘if one offers the oblations after sunrise, 
“the oblations are eaten up by Shya@va (the Dark Brown 
“ Dog)’, (b) ‘if one offers the oblations after sunrise, the 
“ biin: are eaten up by Shabala (the Dog of variegated 
~* colour)’, and (c) ‘if one offers the oblations at the time 
** when the stars have set and the sun has not risen, the 


Ce Saa en Oe 


° Putrétyadi bhasyam saptamtbahuvachanantam padam dosadvikaranadarshanar 
tham — Bhasyachandra. 


+ This epithet has been added to show how the author really knows what is in 
the mind of the Opponent.—Bhdsyachandra. 


+ On the ground of both texts forming part of the Veda,—says the Bhaésyachandra, 


§ The following definitions of the three points of time are quoted in the Bhasya- 
chandra :—(a) ‘It is called sunrise when the sun has risen just one line above the 


horizon and has shot out his rays’; (b) ‘ it is called before sunrise when the sixteenth 


part of night has arrived and the stars are still visible’; ; and (c) ‘itis called Samayã- 
dhyusita when it has dawned, the stars have disappeared, but the sun has not appeared.’ 
f | 
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“ oblations are eaten up by both Shyāva and Shabala’*;— 
“ and as thereis apparent contradiction among these (pairs 
of) texts, one or the other must be false.t 


‘© (©) Lastly, because we find the defect of tautology,— 
‘in those texts that lay down repetition; in the text—‘ one 
i en repeat three times the first verse, and three times 
“ the final verse’, we'find the defect of tautology ; and cer- 
“ tainly a tautological assertion can proceed only from a 
“& demented person. $ 


“ From all this the conclusion is that Word is not an 
“ Instrument of Right Cognition (i. e. it is not trustworthy); 
“ as itis be set with such defects as ‘ falsity, contradiction and 
“ tautology’.” 


Vartika on Si. (57). 
[P. 266, L. 20 to P. 267, L, 14]. 


* That (Word) cannot be regarded as an Instiument Se. 
“ §c.—says the Sūtra. The pronoun ‘ (a@/’ referring to Word, 
‘‘ which forms the subject-matter of the present section, 
“ should be taken as referring to a particular kind of Word;— 


° ‘Shyava’ and ‘Shabala’ arethe names of two ferocious dogs said to guard 
the realms of Death. Offerings are made to these with the mantra which means— 
‘This offering is made to the two dogs, Shyava and Shabala, born of the race of the 
Death-God; may these cease to be ferocious.’ 


+The Latparya remarks that the ‘contradiction’ does not lie among the first three 
injunctive texts themselves (for they may be reconciled as laying down different op- 
tions); it lies between the text enjoining a particular time— Sunrise—and the other text 
which deprecates that time; so that what is meant by ‘ vydghdta’ is not actual 
contradiction, but incompatibility, ‘sahésambhira’, says the Véartika. As an alter- 
native explanation, the Var¢ika also suggests the ‘contradiction’ among the texts 
laying down the three points of time. But in view of the term ‘anyaturat,’ ‘one or 
the other’, in the Bhdsya, it is best to take the ‘contradiction’ as between the two texts 
in each pair of texts asthe Tãtparyz has explained. | 

The Bhaésyachandra explains ‘anyatarat’ as ‘ubhayam,’ both. 


: $ This refers to the Sémidhéui verses—mantras recited for the kindling of fire ; the 
number of these verses is eleven, translated by Eggeling in his translation of the 
Shatapatha Bra&hmana, in a foot-note on P, 102. But in the course of sacrificial per- 
formance, their number is variously put down— fifteen’ (in Shatapatha, 1.3.5. 7), 
‘seventeen’ (in 1. 3. 5. 10 and 1.6. 2.12) and ‘twenty-one’ (in 3. 3. 35. 11); and these 
numbers are obtained by repeating certain verses—for instance, we get 15 by reciting 
the first and the eleventh verses thrice over. 
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* the sense being that, inasmuch as, even though the fact of 
“ the assertion referring to Word is already clear from the 
“ context, yet the author has referred to it specifically, 
“by means of the pronoun ‘that?,—this indicates that 
“the present discussion bears upon a particular kind of 
“ word, Otherwise (if all Words were meant to be included) 
“the wording of the Sūtra would have been—‘ Word 
“cannot be &ec.’ | 


“The word ‘ apramanya’ in the Safra means * incapabil- 
“ity of being an Instrument of Right Cognition’, and 
© *anritatva’, consists in ‘speaking of a thing as what it is 
‘not’; * ‘vyaighata’ is the ‘incompatibility of two words or 
“ sentences’; and ‘tautology’ consistsin ‘the saying of 
“ what has already been said before,’ 


“« Examples of these are given in the Bhasya. (A) The 

* falsity (in the text laying down the Pufrésti sacrifice) lies 
“ in the fact that we do not find proceeding from it the re- 
“ sult that is said to follow from if. (B) [As regards the 
** Aonihotra] we have the text, ‘one should perform the 
“© Agnihotra’, and in this [in addition to the ‘ incompatibi- 
lity’ pointed out in the Bhasya]} there is the further ‘ incom- 
“ patibility’ that there is no time at which the performance 
“could take place; as the texts (quoted in the Bhasya) 
“ reject the times ‘ after sunrise’ (which includes the whole 
“« day), ‘before sanrise’ and ‘at which the stars have ceased 
‘s to be visible and the sun has not appeared’; and there is 
“ thas no time left at which the offering of the Agnihofra 
“could take place. Or, the ‘incompatibility ’ may be ex- 
“ plained as consisting in the mutual contradiction among 
“ the three texts laying down (severally) the three points 
~~ © So that ‘apramanya’ and ‘anyigafua’ are not the same, as some’ people have 
held it to be, when objecting to the argument propounded in the Sūtra on the 


ground that the probans, ‘ anritatva ', is the same as the probandum, ‘ dpraémanya’. 
—Tdtparya. 
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“ of time (as the one at which the Agnihotra offering should 
‘be made) *. (C) There is ‘ tautology ’ in the repetition 
‘* of the first and {final verses ; as exemplified in the Bhasya. 


“ Taking these particular texts as examples, we can, 
* on the strength of these, prove that other texts also are 
“ not instruments of right cognition, because these also are 
“ the work of the same author (as the texts mentioned 


“ before) t. 


“ Or the Stitra may be taken as denying the authority 
“ of the texts dealing with the Agnihotra &c., on the ground 
* that they are Vedic texts, like the other texts $. 


& The objection to the repetition of the same text lies in 
“ this that only one should be mentioned, either the first 
‘only or the second only ; for what is meant to be said is 
“ already known from one text”. | 


® This has beenjadded with a view to the possible objection that ‘at sunrise” 
means the precise point of time at which the sun rises, and it does not include the 


whole day. 


+ It might be argued that all Vedic texts are not open to the charge of being 
either ‘ false’ or ‘ contradictory’ or ‘ tautological’ ; so that the reason put forward 
cannot shake the authority of all Vedic texts;~—with a view to this the Pirvapaksin 
has added that the argument formulated in the Sära involves two reasonings :— 
(1) ‘The particular Vedic texts laying down the Patrésti are unauthoritative, 
they are found to be false &c., like the false assertions met with in ordinary par- 
lance’; and (2) ‘ All Vedic texts are unauthoritative, because they are Vedic texts 
(written by the Author of the Veda), like the texts laying down the Pdéresti.’.— 
T&tparya. 
| t That. is to say, the Sūtra points out the defects in three texts—those bearing 
on the Pifrésti, the Agnihotra and the Samidhéni verses. Now, the reasoning may 
be formulated thus— the texts bearing upon the Agnihotra cannot be authori- 
tative, because it is a Vedic text, like the text bearing upon the Patrésti’; and so 
on. | | 

The Tétparya remarks that in the former reasoning, the conclusion is in a form 
in which a negative character— unauthoritativeness’—is affirmed of the texts; 
while in the present reasoning, the conclusion is stated in a form in which a pos- 
sible positive claracter—' authoritativeness "is denied of the texts. 
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Sutra (58). 

[Siddhanta]—(A) Nor so; AS THE FAILURE I$ DUE TO DE- 
FICIENCLES IN THE ACTION, THE AGENT AND THE Megans*,— 
(St. 58.) | 
| Bhasya. 

[P. 95, L. 10 to 21.] 


The text bearing upon the Patréasti cannot be regarded 
as ‘false’. es Why po Because the failure is “due to 
deficiencies in the Action; the Agent and the Means. [What 
the text declares is that] the parents, becoming connected 
with the particular sacrifice. (by performing it), give birth 
to a con ; so that the sacrifice i is the instrument, the ‘ means’, 
the par ents are the ‘ Agents’ , and their connection with the 
sacrifice is the ‘ Action’; and the son is born when all these 
three are perfect ; but when they are not perfect, no son 1s 
born. 


In regard to the Sacrifice itself, there is § deficiency’ in the 
action, when there 18 non-performance or omission of its 


- details ;—there is ‘ deficiency’ in the agent when the per- 


former happens to be illiterate and of immoral character ;— 
there is ‘deficiency’ in the means, (a) when the material 
offered is not duly sanctified, or has been desecrated, (b) 
when the mantras recited are shorter or longer (than their 
correct forms) or devoid of proper accent or the nscessary 
syllables, or (¢) when the sacrificial fee is such as has been 
acquired by unfair means, or is too small, or consists of 
deprecated material t. 


© There are three points urged by the Opponent—(A) Falsity, (B) Contradiction, 


(C) Tautology. Each of these is answered in Să. 58, 59, and 60, respectively. 


f In regard to mantras, it is said that—‘if a mautra. is recited with a defective 
accent or drops a syllable, it is wrongly recited, and as such fails to express 
its meaning ; it beeomes a verbal thunderbolt and strikes the master of the sacrifice ; 
just as the word ‘indrashaftro’ did when it was pronounced with a wrong accent’. 
That is to say, the compound ‘indrashatro’ may be taken either as a Bahuvrihi, 
when it takes one kind of accent, or as Ta@fpurusa, when the accent is of a totally 
different kind. A certain Daitya performed a sacrifice with the avowed purpose of 
obtaining a son who would kill Indra,—thus being ‘indrasya shatruh’, shatayitd, 


_hanté. But when the sacrifice was finished and the child rose out of the fire, it 


was addressed as ‘ indrashatro’ which was intended as a Tatpurusa compound ; but 
the priest who pronounced the word put the Bahuvrihi accent on it ; so that instead 
being ` killer of Indra’, the boy turned out to be ‘one who has Indra for his killer.’ 
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In regard to the act of procreation itself, there 1s ‘de- 
ficiency’ in the act when the method of intercourse is 
wrong ;—there is ‘deficiency ’ in the agent when there are 
uterine diseases (preventing conception) or defective semen ; 
and there is ‘ deficiency’ in the means, in the manner des- 
cribed in connection with the Sacrifice *. 


In regard to ordinary actions of the world, we have the 
in junction, ‘desiring fire one should rub together two pieces 
of wood ’; and in connection with this, there i is ‘deficiency ’ 
in the act when the rubbing 1 is done in the wrong manner ; 
—there is ‘deficiency’ in the agent when there is some 
remissness in his knowledge or in his effort; and there is 
-“deficiency’ in the means “when the wood is wet and with 
holes (worm-eaten). 


Now, when there are these deficiencies, the result is 
not achieved; but that does not make the said injunc- 
tion ( desiring fire one should rub together two pieces of 
wood ’) false; as when everything is perfect, the result does 
become accomplished. And in no way does the case of the 
injunction (of the Vedic sacrifice) —‘ desiring son one should 
perform the Pufrésti’—differ from the said injunction (of 


the worldly act of rubbing the wood-pieces for obtaining 
fire). 


Vartika on Kā. (58). 
[P. 267, L. 16 to P, 270, L. 8.] 

Not so, the failure is due ete. etc.—says the Siitra. It 
has been argued that—“ Vedic texts cannot be regarded as 
instruments of right cognition, because they are false, as is 
shown by the fact of the results therein mentioned being not 
obtained”. Now in regard to this, the following question 
has to be considered—Is this non-appearance of the result due 
to the fact that the texts are not instruments of right cog- 
nition? Or to the fact that there are deficiencies in the 

The sacrificial fee is ‘too small’ when it fails to satisfy the priests employed ; 
and it consists of ‘deprecated material’, when one gives silver, for instance; the 


giving of silver is deprecated on the ground that that metal was produced out of the 


tears of Rudra, so that if a man gives that metal, tears are shed in his household 
before a year passes. 


® In this case, the deficiency would consist in the defective reciting of mantras 
at the Gar bhadhana and other rites in conuection with child-bearing. 
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Action, the Agent and the Means? -We assert that it is 
due to deficiencies in the action, in the agent and in the 
means. As a matter of fact, the non-appearance of the 
result always implies some imperfection (incompleteness) in 
the causes (productive of that result); and as the Sacrilice 
(of Putrésti) only serves to bring together the causes 
(directly leading to the result in the shape of obtaining a 
son), there is nothing incongruous in our view [that the 
non-appearance of the result is due to the imperfections in 
the causes]. That is to say, we do not regard the Sacrifice 
as the direct or immediate cause of the Son’s birth; what we 
hold is that the parents becoming connected 
with the sacrifice give birth to a son (Bhasya); 
—so that [when the son fails to be born] the doubt that this 
fact arouses is [not whether the Sacrifice is or is not actually 
effective in bringing about the result it is declared to bring - 
about, but] in the form—is this failure of the son’s birth due 
to an imperfection in the parents, or to some imperfection 
in the actual working of the sacrificial act? And as there 
are certain Mantras also which are employed in the accom- 
plishment of the sacrifice, and as such are accessories to it, the 
idea of there being some defect in the sacrificial performance 
gives rise to the doubt as to whether the failure of the per- 
formance has not been due to some deficiency in the mantras 
recited, or to something wrong in such details as the grass, — 
the fuel and such other things used at it; just as when there 
ig an excess or deficiency in the Mantras used, the Sacrifice 
is not properly accomplished, so also is it not accomplished 
when there is deficiency in guch accessories as the grass, the 
fuel and, the like. Then again, the Sacrifice fails not only 
by reason of deficiencies in the accessories, but also by reason 
of deficiencies in the Agent and the Action; as we have 
already pointed out that what constitutes the cause (of the 
result) is not the Sacrifice only, independently of its acces- 
sories and accompaniments. Thus then, it follows that if the 


Var: P. 268. 
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birth of the son does not appear, it is not right for any 
human being to assert that the non-appearance of the son 
is due to the inefficiency of the Vedic texts (to bring about 
right knowledge). “ But the fact that the non-accomplish- 
ment is found to be due to both causes (the deficiency in the 
accessories and cognitive inefficiency of the Vedic texts), 
will give rise to a doubt (as to the truth of the texts prescrib- 
ing that performance).” This isnot right; as by arguing 
thus you abandon your former opinion. What you mean is 
this—“ As a matter of fact there are three causes that tend 
towards the son’s birth; and if there is any deficiency in 
anyone of these three causes, the son is not born; heace just 
as the non-appearance of the son may be due to some defect 
in the parents, so may it be due also to the fact that what 
the texts lay down is not true ; so that the efficiency of these 
texts* becomes doubtful,” —But this reasoning of yours will 
not be quite right, as it involves the abandonment of the 
opinion held by you: What you have said before was that ‘ the 
Veda is apramina, unauthoritative, not an Instrument of 
right cognition’, and now you assert that ‘ the pramanya, 
efficiency, authoritativeness, of the Veda is only doubtful’; this 
certainly means that you have renounced your former 
opinion, “This contingency is equal in both cases; that is 
to say, this‘contingency is equally present in your case also ; in 
your case also, the doubt will be present, as to non-appearance 
of the son being due either to some deficiency in the Parents, 
or to the fact of the Vedic texts being untrue [and this 
doubt will vitiate the conclusion that Vedic texts are always 
true].” Not so, we reply; for in the present connection, 


-° In this context, the Vaértika has been using the term ‘ Mantras’ in the sense of 
the texts laying down the performance of sacrifices. The Tdétparya takes it in the 
sense of mantrasã Jhana karma, ‘performance carried on by means of mantras ’— 
i. e. the sacrifices. But it is simpler to take it in the sense of ‘texts’; as the term 
‘t manra’ is often used in the sense of Vedic passage in general, not necessarily of 
only those that are called ‘ Mantra’ as distinguished from ‘Br@éhmana’ and ‘ Artha- 
vada.’ 
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we are not seeking to prove anything; that is to say, we are 
not seeking to prove any proposition as to Vedic texts being 
true or not true; while you are actually seeking to prove a 
definite proposition (that the Vedic texts are not true); so 
that against you we point out the fact that what you have 
urged as your reason (Probans) is doubtful (and hence not 
necessarily leading to your conclusion), in view of the fact 
that the non-appearance of the Son’s birth may have been 
due to deficiencies in one or the other of tke several 
causes leading up to the result [and you could urge this 
doubt against us only if we had tried to prove 
the truth of the Vedic text on the ground that 
sacrifices prescribed by it do accomplish. their results; but this 
is not what we are doing ;} and certainly the said doubt does 
not vitiate the (Vedic) injunction, which comes in as laying 
down something that helps those causes; just as in the case 
of the rubbing of sticks (to produce fire); that is to say, the 
Sacrifice (laid down by the injunction) is not laid down as 
being itself the direct cause of Son’s birth ; all that it says is 
that ‘if a man is desirous of having a son, he should perform 
sacrifice’,—just.as there is the injunction that ‘if one desires 
fire he should rub together two sticks’; and in this case 
if the fire fails to appear if there is some defect either 
in the Agent or in the act of rubbing, the injunction is 
not rejected as meaningless; exactly similar is the case in 
question also [i. e. because the son’s birth does not appear 
by reason of some defect in the Agent or in the several 
details of the sacrificial performance, it does not follow that 
the injunction of the Pufrésti is either not true or meaningless]; 
so that the said failure of the result does not vitiate the 
authority of the text at all ; specially as when all the details 
are perfect, the result is actually found toappear; i.e. when there 
is no deficiency in any of the several causes leading up to the 
desired result, this result is found to be actually accom- 


Var. P. 269. 
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plished ; henee the conclusion is that no fault lies with the 
text.* | 

Lastly, the assertion (of the Opponent) is—“ Word 
cannot be regarded as an Instrument of Right Cognition, 
because of such defects as falsity, contradiction and tautology ” 
(Sa. 47); and inasmuch as what is made the ‘Subject” hero 
(of which falsity &c. are predicated) are all Vedic texts, the 
premiss is one that is not applicable to the whole of it [as 
all Vedic texts are not ‘ false’, ‘ contradictory ’ and ‘ tauto- 
logical ’]. If (with a view to avoid this difficulty) you have 
for the ‘ Subject’ of your Proposition only those texts that . 
do have those qualities,—then, inasmuch as these qualities (of 
‘falsity’ &c.) would form part of the Proposition itself, it 
would be necessary for you to point out (other) reasons for 
proving the proposition that ‘such texts as are false &. 
are not instruments of right cognition’, If you say 
that—*‘ these texts are not instruments of right cognition, 
because they ure false ’,—then you have to explain what you 
mean by ‘ falsity’. If you say that a word is ‘ false’ when 
it speaks of a thing as what it is not,—then we should say 
that this is exactly what is meant by the term ‘ apram@na ’ 
(f not the instrument of right cognition ’) in your Proposition 
[so that your argument begs the whole question]. _ 

[All this is only by the way]—In reality your probans — 
‘falsity’—is one that is itself, ‘unknown’, not true,—as 
we have already explained. | 


* When we say that the sacrifice brings about the son’s birth, we dO not mean 
that there is any such universal and invariable relation between the son’s Birth and 
the Sacrifice as that‘ whenever the Sacrifice is performed a son is born’, or ‘if 
the Sacrifice is not performed, no son is born’, What we mean is that the fact of the 
Sacrifice helping the son’s birth is laid down in the Veda ; sothat on the strength of 
this Text, we can say that in cases where sons are born without the performance of 
the Putrésti Sacrifice, it must he the effect of the sacrifice performed during a pre- 
vious life ;—audif, even when there is no deficiency inany factor, the performance 
should fail to bring aboat the son’s birth, it should be attributed to some invisible 
discrepaucy that deflects the force set up by the sacrificial performance. —Télparya. 
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Sutra (59). 


(B)—Tue DEPRECATORY ASSERTION APPLIES TO THE 
CHANGING OF A PARTICULAR TIME AFTER HAVING (ONCE) 
ADOPTED 1T.—S6. (59), 

Bhasya on Si. (59). 
[P. 96, L. 2 to L. 4]. 

‘So that there is no contradiction in texts bearing upon 
the Agnihotra oblations ’—this has to be supplied to the 
Stitra (in order to complete the sentence). The deprecatory 
text—' when a man offers the oblations after sunrise, they 
are eaten up by the Shyāve dog’—is meant to point out 
that it is not right to change the time that has been once 
adopted ; as is done when a person, having in the first 
instance made the offerings at one time (e. g. before 
Sunrise), changes it subsequently and makes them at an- 
other time (e. g. after Sunrise). So that the text only serves 


to deprecate the abandoning of the enjoined procedure [and 
there is no ‘ contradiction ° in this}. 


Vartika on Sa. (59). 
[P. 269, L. 12 to P. 270, L. 8]. 


As regards the objection that Vedic texts are vitiated by 
‘contradiction ’, it is pointed out that—as the deprecatory 
assertion applies to the changing of the time that has been once 
adopted, there is no ‘contradiction’. It is in connection 
with the kindling of Fire that we have the following 
injunctions laying down three points of time— the oblation 
should be offered after sunrise’, ‘the oblation shonld be 
offered before sunrise ’ and ‘ the oblation should be offered 
at a time when neither the stars nor the sun is visible’; 
after having adopted one of these three, if the performer 
should come subsequently to renounce it (and make the offer- 
ing at another time),—this change is what is decried in the 
deprecatory assertion [and this does not involve any ‘con- 
tradiction’|. Nor is there any‘ contradiction’ (among 
the three injunctions themselves) ; as no one of the injunc- 
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tions actually denies what has been prescribed in the other 
two; that is, none of them declares that ‘ the offering should 
mot be made at any other time’*;—if each of the three 
injunctions had denied the other two, then it would be right 
to urge the objection that there is ‘ contradiction ’ among 
them ; as a matter of fact however, the injunctions in ques- 
tion, f the oblation should be, offered after sunrise’ &c., are 
not negative assertions ; hence theobjection does not apply. 
Specially because, if the texts were negative, the three 
together would be prohibitive of the offering altogether 
{each prohibiting the time laid down in the other two, and 
there- being no time apart from the three mentioned in the 
three texts); and under the circumstances, it 
would be futile to speak of the various points of 
time, ‘sunrise ’ and the rest (in reference to the Agnihotra) ; 
the proper assertion in that case would be —* what has been 
enjoined in the text that the Agnihofra should be offered 
should not be done at all.’ All the three texts as they stand 
however, become quite compatible with one another if we 
accept the interpretation that we have suggested,—that each 
of them prescribes a particular time in reference to the 
oblation (laid down in ‘the text ‘the Agnihotra should be 
offered’).  “ But you should show some special reason 
why the texts should be interpreted in this manner, and not 
‘inthe manner suggested by us, whereby they are found to be 
incompatible with one another,’’ These same texts 
constitute the special reason in favour of our interpreta- 
tion. “ How. so P” Well, when we come to consider 
the question | as to whether we should interpret the texts in 
any ‘way we choose (as youhave done), or we should interpret 
‘them as bearing upon what has been laid down (elsewhere),— 


Var: P. 270. 


TT This. appears to be the best way of construing the phrase W GWT; theugh the 
- Tåtparya has construed it somewhat differently, to mean a WATATTTS ; but the 

present context deals entigely with aina, asis shown by what follows. Hence we 
: have adopted our own interpretation. | o 
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it certainly appears to be more reasonable to accept the 
latter alternative; as in so doing we do not go against any 
proofs. [It is found to bein conformity with all reason 
and authority]. Hence we conclude that there is no ‘ con- 
tradiction ’ in the texts. 


Sätra (60). 


(C)—It MAY BE RIGHTLY REGARDED AS A USEFUL 
REITERATION— SŪ. (60). 


Bhāsya on Si, (60). 
[P, 96, L. 6 to L. 11]. 

-What is referred to in this Sūtra is the Pūrvapakşa argu- 
ment that the Veda is tainted with ‘tautology’ by reason of 
the repetitions that it lays down (St. 57). [It has to 
be borne in mind however, that] it is only needless repetition 
that constitutes ‘tautology’; there is however repetition with a 
purpose, which is called ‘anwwvāgs, ‘Reiteration’. Now, the 
repetition that is laid down inthe Vedic text—‘ one should 
recite the first verse thrice and the final verse also thrice’— 
is of the latter kind, ‘Reiteration’; as it is done with @ purpose; 
the purpose being that by repeating the first and final verses 
thrice each, the number of the Sa@midhéni verses becomes fif- 
teen;and it is with reference to this that we have the following 
description of the ‘mantra’ (the ‘kindling’ verses)—‘By 
means of this verbal thunderbolt with its fifteen spokes 
I attack my enemy, who hates me and whom I hate’; where 
the name ‘mantra-thunderbolt’ refers to the fifteen ‘SamidhGniv’ 
verses; and this number ‘fifteen’ could not be obtained with- 
out the aforesaid repetition (of the first and final verses) 
[the actual number of verses being only eleven]. 


Vartika on Sitra (60). 

| [P. 270, L. 8 to L. 13.]. 

It has been urged that Vedic texts are open to the 
charge of being ‘tautological’; but in reality there is no 
‘tautology’; as it may be rightly regarded as a useful reiteration 
—says the Siitra, A real case of ‘tautology’ is that when 
the same thing, without the addition of any further qualifi- 
cation, is mentioned again ; but when the previously-mentioned 
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thing is mentioned again by means of similar words, but 
with additional qualifications, it is a case of ‘Reiteration with 
a purpose; and in this latter case there is nothing objection- 
able. The example has been explained in the Bhasya. 
| Sitra (61). 
= SPECIALLY AS A CLASSIFICATION OF THE TEXTS IS ACCEPT- 
ED ON THE BASIS OF (DIVERSITY IN THEIR) PURPOSE*,— 
(Se. 61}. 
Bhasya on Sa. 61. 
[P.96, L. 18]. 
[ As a classification of the texts is acsep'ed on the basis of 
diversity in their purpose, therefore] Vedic texts must be 
regarded as ‘instruments of right cognition’; just as is done 


inordinary parlance [where eve y word serving a useful 
purpose is accepted as an instrument of Right Cognition]. 


Vartika on Sa. (61). 
[P. 270, L. 18 to L. 20.] 


The texts laying down the Putrésti and such sacrifices 
are trustworthy,—(a) because they are parts of the Veda,— 
like such texts as ‘the Earth is a vast field’ (which isa true 
description) ; (b) also because there is a restriction in regard 
to their word &c.,—as in such sentences as ‘ dvaddusha 

madsale samvatsarah’ (where there is a limited number of 


° The Tdétparya says that, having refuted the objections urged against the trust- 
worthy character of the Veda, the author of the Sätra now proceeds to put for- 
ward positive arguments in support of the trustworthy character of Vedic texts. — 


This Sätra is put forward with a view to justify the arguments propounded 
above, which are based upon the fact that diverse useful perposes are served by the 
Vedic texts that have been traduced as ‘false’ &c, The justification is that such 
diversity of purpose is a fact, and it has been accepted by all students of the Veda as 
the basis for the classification of Vedic texts. under the several heads mentioned below 
in Sitra 62. And this classification serves to show that each and every Vedic text 
Serves a useful purpose, and as such, isa trustworthy source of knowledge, ‘instrument 
of right cognition’. According to the Bhisyachandra however, the Sūtra is meant 
8$ an introduction to the author's view that ‘Vidhi’ and ‘ Arthavada’ are not the 
only two heads under which all Vedic texts are included ; they are to be classed under 
heads described in Sūțras 63, 64 and 65. 
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words, and which is a true discription’ ; (c) also because they 
have been asserted by a particular person,—like the asser- 
tion ‘Fire is the antidote for cold’ (which is quite true).* 
[These arguments have for their ‘ subject’ only the particu- 
lar texts attacked by the Parvapaksin|.—Taking all Vedic 
texts for our ‘subject’, we have the argument (propounded 
in the Siitra)—Vedic texts are trustworthy ,—because there 
is a classification of them on the basis of their purpose, —just as 
are the texts of Manu and other writers:;—in the case of 
the assertions of Manu etc., we find that there is a diversity 
in the purposes served by them, ‘and serving such diverse 
purposes, these are trustworthy ;—so that, inasmuch as Vedic 
texts also are found to be serving diverse purposes, these 
also should be trustworthy. 
Bhasya on Sà. (62). 
[P. 96, L. 13 to L. 16.] 

The ‘classification’ of Vedic Brahmans texts t is three- 

fold, as follows :— 
Süțrā (62). 
THE TEXTS BEING EMPLOYED AS (A) ‘INJUNCTIONS’, 

(B) ‘ DescrirtTions? anD (C) Reirerations wita a Pure 

POSE ’.—(5Ù. 62). 

Vedic texts are employed 1 in three ways—(A) as injune- 
tive’, (B) as ‘descriptive’ and (C) as ‘ reiterative ’,—asser- 


tions. 
Vartika on Si. (62). 
[P. 270, L. 20 to P. 271, L. 4.] 
The said ‘ classification’ of Brahmana texts is three-fold : 
the texts being employed as Injunctions Se. 
_&e.—says the Sutra. That is to say, there 
are three kinds of Brahmanxe texts : some are inj unetive, some 
descriptive, and some reiterative. 


Var. P. 271, 


*These three arguments have been pe R by the Värtika, } a dently of 
the Sttra. 

+ The Bea says :—It is only the classitication of the Bréhmana 
texts,—and not of the Maxtra texts -that is put forward. 
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Bhasya on St. (63). 
[P. 96, L. 16 to L. 19.] 
Of these three— a 
Stra (63). 
TAE INJUNCTION Is THAT WHICH PRESCRIBES (A CER- 
TAIN ACT).—(Si. 63.) | 


That text which prescribes *—i. e. urges or incites (the 
Agent to activity)—is called ‘Injunction’, and this Injunction 
is either mandatory or permissive; e.g. such texts as ‘one 
desiring heaven should offer the Agnihotra oblations’ + 


Vartika on Sa. (63). 
[P. 271, L. 6 to L. 9]. 


Of the three mentioned in the preceding S#ra, that 
text which prescribes—lays down—something (not already 
known) is called ‘Injunction’, This Injunction is either man- 
datory or permissive—says the Bhasya. hat text is called 
‘mandatory’ which enjoins, lays down, that ‘one should do 
such and such an act’; while the ‘ permissive’ text is that 
which simply permits the agent to have recourse to a certain 
course of action ;—as for instance, the Agnihotra text (quoted 
by the Bhasya) [while being mandatory of the sacrifice itself] 
is permissive of those acts whereby the agent would acquire 
the ways and means of that performance. 

Silra (64). 
Tae Descrtprions ARE—VALEDICTORY, DEPRECATORY, 

ILLUSTRATIVE AND Nagrative.—(St. 64.) 

Bhaisya on St. (64.) 
[P. 97, L. 1 to L. 12]. 


(a) That text which eulogises a certain Injunction 
by describing the (desirable) results (following from the 
enjoined act) is called ‘ Valedictory’; such a text serves 


© I. e. Lays down something not known by other means—says the Bhdsyachandra. 

t The Tatparya remarks—Though as a matter of fact, Injunction is nut always 
mandatory, actually prescribing something, it also appears in the forms of ‘ En- 
treaty’, ‘Invitation’ and ‘ Advice’,—yet it is only the mandatory injunction that has 
been selected here for reference. eg i 
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two purposes: (1) it serves the purpose of inspiring 
confidence, * whereby the agent comes to have faith in 
what is thus eulogised (and is thereby made to perform 
it); (2) it also serves the purpose of persuading; where- 
by on knowing the result following from a certain act, 
the agent is persuaded to do it; e. g. such texts as—‘as 
the gods cognised all beings by means of the Survajpit 
sacrifice, this sacrifice accomplishes the purpose of cognising 
all beings and obtaining all things; by means of this 
a man obtains all things and conquers all beings’ &c., &c, 


(b) The text that describes the undesirable results 
(following from the act enjoined) is called ‘ deprecatory ’; it 
serves the purpose of dissuasion ; whereby the agent may not 
do the act deprecated; e. g. such texts as—‘ That which is 
known as the Jyotistoma is the foremost of all sacrifices,— 
one who, without performing this, performs another sacrifice, 
falls into a pit, the act perishes and the man is destroyed ’; 
and so forth. | 


(c) That text which describes a contrary (different) 
method} of action adopted by a certain person is called ‘ illus- 
trative’; e. g. such texts as—‘ Having offered the oblation, 
people pour out the fat, and then the mixture of ghee and 
coagulated milk; but the Charaka priests pour this mixture 
first, and they say that this mixture constitutes the very life 
of Agni’, and so forth. 


(da) [The text that describes} a method as adopted tradi- 
tionally is called ‘ narrative’; e.g. such textsas—‘ Thus it is 
that Brahmanas have adopted, in their hymns, the Bahispa- 
vamana Sama , thinking that in so doing they were perform- 
ing the Sacrifice in its very womb’, and so forth. 


*The right reading is GPATTATAL, as found in several Mss. ; and this is more in 
keeping with waft in the next sentence. Due faith and confidence are necessary 
before the Vedic act can be effective; says the Veda—a@q famu @tifa agavatager 
NATET taqata The Bhasyachandra adds—Shraddha, Faith, is only a 
particular form of inclination—says Vyasa, who is supported by the Brahma-Purana, 
which says that Shraddha consists of Contemplation, Devotion and Inclination. 


{This method need not be necessarily wrong ; all that ‘vydkata’ means is that 
the method is contrary to, different from, the one that is enjoined by the Injunction ; 


but which may be adopted beeause it has been adopted by certain priests in the past, 
This is clear from the Tdtparya, 
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‘Why should the Illustrative and Narrative texts be 
regarded as ‘ Descriptive ’ (and not ‘ Injunctive ’) *r” 

These are regarded as ‘ Descriptive ’, firstly because they 
are connected with valedictory or deprecatory ‘passages, and 
secondly because they indicate something connected with 
(bearing upon) some other Injunction (to which therefore 
they are supplemeutary).f , 

Vartika on Si. (64). 
[ P. 271, LI. 11—12,] 

These Descriptive texts are—Valedictory, Deprecatory, 
Illustrative and Narrative —examples have been given in the 
Bhasya. 

Siatra (G63). 

(C) Wen tae INJUNCTION AND THE ENJOINED ARE 
MENTIONED AGAIN, IT CONSTITUTES ‘ REITERATION (WITH A 
PURPOSE) — Sù. (65). 

Bhisya on Sa. (65). 

The compound § vidhivihitdnuvachana ‘ means the ‘ anuva- 
> $ . TRE 9 ze ES j j l 
chana’, re-mention, of (a) the ‘oighi’, Injunction and (6) the 
‘vihita’, enjoined ;—the former being verbal ‘ reiteration’, 
aud the latter material ‘reiteration ; so that just as there are 
two kinds of § Repetition’ so are there two kinds of ‘ Reitera- 

tion ° also. | 

“ Why should the enfoinel be ‘reiterated ’?” 


a 


” The sense of this Pūrvapaksa question is thus explained by the Ta@tparya— ‘The 
text describing the contrary method adopted by the Charaka priests serves the purpose 
of enjoining that different inethod as proper for some persons; similarly, the text 
deseribing what the Brahinanas did serves the purpose of enjoining that act for people 
of the present day ;—so that these are as much Jnjunctive in their character as any 


’ oy 
e 


ther Injunctions Why then should these be treated as ‘ Descriptive 


+ The texts in question only describe established facts and do not contain any 
injunctive word;—now the question arises—should we assume an injunctive word 
which is not in the text? or should we coustrua the text along with some other direct 
Injunction already found in the Veda? Of these two, the latter alternative is certainly 
the simpler; for under the former alternative you have to assume the injunctive word, 
and then the connection of that word with the assertion in quest.on ; while according ° 
to our view, all that has got to be assumed is che connection of this assertion with 
au already existing Injunction. Tbe Illustrative and Narrative texts are classed 


a? : en) 


apart from the Valedictorv and Denreratarw tovte bea----- 
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It is reiterated for the purpose of reference; it is in refer- 
ence to what is enjoined that we have either (a) praise (of 
the act) or (b) deprecation*® (of the omitting of the act), or 
(c) a supplementary detail is laid down; and (d) sometimes 
Reiteraticn is for the purpose of indicating the sequence 
between two enjoined acts, and so on other purposes may be 
found out.t 


| : 35 

Iu ordinary parlance also, we have three kinds of asser- 
tions—injunctive, descriptive and reiterative. (a) ‘One should 
cook rice’ is an injunction; (b) ‘ Long life, glory, strength, 
pleasure, intelligence—all this resides in food’ is a deseription 
(of the food whose cooking has been enjoined); (c) we have 
the ‘reiteration’ (of the enjoined cooking) in the following 
forms: ‘cook, cook, please ’ , where we have repetition ; ‘cook 
quickly ’; ‘do please cook’, in the form of entreaty ; and ‘ you 
must cook’, for the purpose of emphasising. 

Thus (lon, as in the case of ordinary assertions, Words are 
accepted as ‘Instruments of Right Cognition’, when it is 
found that they are classified according to the diverse pur- 
poses served by them,—exactly in the same manner, inasmuch 
as Vedic texts also are capable of being classified according 
to the different purposes served by them, they may be regard- 
ed as ‘Instruments of Right Cognition’ (as pointed out above, 
under St. 61). 

Vartika on Sa. (65). 
[P. 2c ik; L. 14 to L, 17] 

When the Injunction ge. §e.--Says the Sūtra. That is to 

say, ‘ Reiteration ’ consists of the mention of Injunction, and 


* According to the Bhésyuchandra this ‘deprecation ’ is of omitting to do the 
enjoined act. The example cited by the Tétparya however isone of deprecation of 
the enjoined act itself. 


+ Examples are given in the Téfparya—{a) The Ashramédha sacrifice having 
been enjoined, we have its ‘reiteration’ in the text, ‘when one performs the ashvamédha ` 
sacrifice, he passes beyond sin and death’, wherein the sacrifice is praised ;—() the 
oblation after sunrise having been enjoined, we have its‘ reiteration’ in the text, 
‘When one offers the oblation after sunrise, the Shyiva dog takes it away’, where we 
have a deprecation ;~—(c) the Homa having been enjoined, we have its ‘reitoration’ in 
the text ‘the Homa is to be of curds’, which lays down the supplementary detail, in 
the shape of Curd, forthe Homa ;—(d) The Soma sacrifice and the Darsha-Pirnamasa 
sacrifices having been enjoined, we have the ‘reiteration’ of these in the text, ‘The 
Soma sacrifice should be offered after the Darsha-Ptirnamasa sacrifice’; for the pur- 
pose of laying down the proper order of sequence between the two. 
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also that of what has been enjoinsd; the former being ‘verbal’ 
and the latter ‘material’ Reiteration. As ‘ Repetition’ is of 
two kinds, so is ‘Reiteration’ also; we have verbal ‘ repetition’ 
when we say ‘Sound is non-eternal, non-eternal’, and we 
have material ‘reiteration’ when we say ‘sound is non-eternal, 
it is liable to destruction’. 
| Sūtra (66). 
_ [Tar Opponent Says|\—‘‘ THERE IS NO DIFFERENCE 
BETWEEN ‘REITERATION’ AND ‘ REPETITION 2; AS BOTH CONa 
SIST IN THE RESTATING OF THE SAME WORD.” —SŪ. (66). 


Bhasya on Su. (66). 
(P. 98, L. 2 to L. 4]. 


“ As a matter of fact, no distinccion is possible as that 
“© Repetition’ is wrong and ‘ Reiteration’ right. Because, 
“in both cases’ a word, whose meaning has been already 
“ comprehended, is repeated; so that by reason of the same 
“ word being repeated, both are equally wrong.” * 
| Vartika on Sa. (66). 
There is no difference &e. &&.—says the Satra. What 
“ ig the meaning of this Sūtra? [It means that] there is 
“this similarity between ‘ Repetition’ and ,‘ Reiteration, ’ 
“ that in both words, whose meaning has been already com- 
“ prehended, are repeated ; that is in Repetition, as also in 
“ Reiteration, a word, whose meaning has been already 
“ grasped, is mentioned over again; so that, inasmuch as in 
“ both there is the re-mention of words whose meaning has 
“ been already comprehended, both should be wrong.” 
| Satra (67), 
— [Answer]—[Reireration is] Not THE same [as 
Repetition], AS [IN THE FORMER] THU RE-MENTION [oF 
THE WORDS] IS LIKE THE EXHORTATION TO GO ‘ MORE 
QUICKLY ^. t— (SĀ. 67.) 


° This argument emanates from an opponent who has not understood what the 
Bhasya has said in connection with the useful purposes served by Reiteration.— 
Patparya. 
| The Bhasyachandra explains ‘asdédhu’ as asadhakam arthasya, futile. 


+ The Bhdsyachandra treats this Satra as‘ Bhasya’. 
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Bhasya on Su. (67.) 
[P. 98, L. 6 to L, 138.] 


‘ Reiteration’ cannot be regarded as the same as ‘ Re- 
petition ’;—Why P —because when the re-mention of a word 
serves a useful purpose, then it is ‘ Reiteration’; so that 
even though in ‘Repetition ’ also we have the re-men- 
tion of words, the re-mention in this case is entirely 
useless; while ‘ Reiteration’, serving a useful purpose, 
is «tke the exhortation to go ‘mere quickly’; thab is to 
gay, when one is exhorted ia the words ‘go quickly, 
quickly ? , the meaning is ‘go more quickly’; so that the re- _ 
mention (of the word “ quickly)’ serves the purpose of indi- 
cating a peculiarity in the act (of going; which purpose 
could not be accomplished by the single mention of the word 
‘quickly ’). This exhortation is cited only as an instance; 
there are several other instances of re-mention with a pur- 
pose; e.g. when it is said ‘ he cooks and cooks’, what is 
meant is that the act of cooking is unceasing ; ‘village upon 
village is pleasant’ means that every village is pleasant ; 
_ ©God rained round and round the Trigarta country (the modern 
district of Jullundhur)’ means eaception [that rainfall 
avoided that country]; ‘ seated near and about the Wall’ 
means protimity; ‘there are bitters and bitters’ means that 
there are several kinds of bitterness, 


Thus then, we conclude that Reiteration is meant to 
be a reference, for the purpose of praising or deprecating, 
or laying down a supplementary detail, or pointing out the 
sequence of what has been enjoined (as explained under 
Sa. 65). 

Vartika on St. (67.) 
[P. 272, L. 5 to L. 18.] 

Reiteration is not the same Se. §e.—says the Sé#fra, In 
the case of such assertions as ‘go more quickly’, the com- 
parative term ‘more’ (denoted by the affix ‘ farap' in § shi- 
ghrataram’) serves the purpose of denoting a peculiarity in 
the act of going, in addition to what is expressed by the 
simple term ‘quickly’ (f shighram’);—in the same manner 
that re-mention of words which is called ‘ Reiteration ’ serves 
the purpose of indicating a peculiarity in the act. This 
arguinont (propounded by the Sëfre) may be formulated as 
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follows :—‘ The re-mention of words in the form of Reitera- 
tion serves a useful purpose,—because it provides an additional 
idea,—like the exhortation to go more quickly’; so that, 
just as when the term ‘ more quickly ’, is used, it provides an 
additional idea over and above what is provided by the 
simple term ‘ quickly ’; and is as such not rejected asa use- 
less ‘ Repetition ’;—exactly in the same manner, inasmuch 
as the re-mention of words in the form of ‘ Reiteration’ 
serves the purpose of providing additional idea, it can- 
not be rejected as a useless ‘ Repetition’. Now it remains 
to explain what this additional idea is; and this we now 
proceed to explain: When the word ‘cook’ is addressed to 
a person, the idea that it produces in his mind is that 
‘the act of cooking has got to be accomplished’; and when 
the word is repeated a second time—and he is addressed as 
‘cook, cook’—the idea that arises in his mind is either 
that of emphasis—‘ it is I that have to cook’,—or that of 
continuity—* I have got to go on cooking unceasingly ’,—or 
that of entreaty—‘ I should, thus entreated, undertake the 
act at once’; these additional ideas appear in the mind 
of the person to whom the words are addressed ; and just as 
these appear in the mind of the person hearing the words, 
so do they also in the mind of one who addresses the words. 
‘In the case of mere ‘ Repetition’, on the other hand, no such 
additional ideas are obtained ; so that this constitutes a great 
point of difference between ‘ Repetition’ and ‘ Reiteration ’. 
In the same manner we can find othoy instances of Reitera- 
tion in actual usage. 
Bhägşya on Si. (68.) 
[P. 98, L. 12 to P. 100, L. 5.] 


“ Does then the trustworthiness of Word (Veda) become 
established simply by setting aside the arguments against its 
trustworthiness ”?— 


[It becomes established] also by the following positive 
argument :— 
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Sutra (68.) 
''HE TRUSTWORTHINESS OF Worps (oF THE VEDA) 18 
RASED UPON THE ‘TRUSTWORTHINESS OF THE RELIABLE 
(VERACIOUS) EXPOSITOR,—JUST LIKE THE TRUSTWORTHINESS 
or INCANTATIONS AND OF Mepricat Scarrrures,—Sii. (68.) 


«In what does the trustworthiness of the Medical 
Scriptures consist ?” 


It consists in this fact that, when the Medical Scriptures 
declare that ‘by doing this and this one obtains what he 
desires, and by avoiding this and this he escapes from what 
is undesirable ’"—and a person acts accordingly,—the result 
turns out to be exactly as asserted; and this shows that the 
said Scriptures are true, not wrong, in what they assert. 


In the case of Zncantations also it is found that whenever 
they are used for the purpose of averting such evils as 
poison, ghosts and thunderbolt, they are found effective, in 
bringing about that result; and this fact establishes the 
‘trustworthiness’ of the Incantations. 


“ But to what is all this trustworthiness due?” — 


It is due to the trustworthiness of the veracious expositor. 

“ And in what does the trustworthiness of the veracious 
expositor consist P?” 

It consists in the following facts—that he has a 
direct cognition of the real essence of things*—he has 
compassion on living beings,—and he is desirous of 
describing tbings as they really exist; As a matter of 
fact, veracious persons (a) have a direct perception of the - 
real essence of things,—that is, they know that such and 
such a thing should be avoided by man, and -also the 
method of avoiding it,—that such and such a thing should be 
acquired by man, and also the method of acquiring it ;—(b) they 
take compassion on living beings,—that is, they 
feel as follows:—‘ These poor creatures being 
by themselves ignorant, there is no other means, save ins- 
truction, available to them for knowing things, until they- 
know, they cannot either perform or avoid any acts, and 
unless they do perform acts, it cannot be well with them, 
and there is no one (save myself) who- would help them in 


Bha. P. 99. 


The Bhdsyachandra explains ‘dharma’ as tattva’, truth ; hence the quality 
meant would be that of having direct knowledge of truth ; i.e. the real nature of all 
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this matter ;—so, well, I am going to instruct them about 
things as they exist and as I know them *; having listen- 
ed to these instructions, these creatures will understand 
things, and thereby they shall avoid what should be avoided 
and acquire only what should be acquired.’ It is on this 
basis that the instruction of veracious persons proceeds; and 
when an act is known on this threefold authority of the 
Veracious Expositor, and is performed accordingly, it actually 
accomplishes the purpose (it is meant to accomplish). From 
this it follows that the instruction of veracious persons is 
trustworthy ; and this leads to the veracious expositors them- 
selves being regarded as trustworthy. 


Tbus (trustworthiness having been found in) the instruc- 
tion of the Veracious Expositor, in the form of the Medical 
Scriptures (that part of the Veda which treats of the Medical 
Science), which deal with visible things,—from this we infer 

the trustworthiness of those parts of the Vedaalso which deal 
with invisible (transcendental things ; as the ground of trust- 
worthiness—which consists inthe trustworthiness of the Vera- 
cious Expositor—is equally present in both, In fact some 
texts of the latter sectionof the Veda alsoare found todeal with 
visible things, e. g., the text ‘one desiring to acquire a vile 
lage should perform sacrifices’ ; and on seeing this coming 
out true, we can infer, from this also, the trustworthiness of 
the other Vedic texts {dealing with purely invisible things). 


In ordinary worldly matters also, a large amount of busi- 
ness is carried on on the basis of the assertions of veracious 
persons ; and here also the trustworthiness of the ordinary 
veracious expositor is*based upon the same three conditions— 
he has full knowledge of what he is saying, he has sympathy 
- for others (who listen to him), and he has the desire to ex- 
pound things as they really exist ;—and on the basis of these 
the assertion of the veracious expositor is regarded as trust- 
worthy. | 

The inference (of the trustworthiness of all Vedic texts, 
from that of the medical texts) proceeds on the basis of the 
seer and expositor being the same (in both cases). That is to 
say, the ommiscientt Expositor and the Seers are the same 


* This constitutes the third factor of cliabityy—the d desire to describe things as 
they really exist. , 
+ The plural number is meant to indicate the superior knowledge of the expositor 


of the Veda, 
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veracious persons in the case of the Vedic texts and that of 
the Medical Scriptures; so that from the trustworthiness 
of the latter we can infer that of the latter also. 


(The Miméamsaka objects|—‘ Inasmuch as the trust- 
worthiness of Vedic texts is due to their eternality, it is not. 
right to say that their trustworthiness is due to the trust- 
worthiness of the Veracious Hxpositor.” 


But as a raatter of fact, the trustworthiness or efficiency 
of words in the denotation of things is due to their denot- 
ative potency,—and not to their eternality; for if it were 
due to their eternality, then (all words being equally eternal, 
ex hypothesi) all things would be denoted by all words; and 
there would be no restriction as to words and their signi- 
fications, | 


“ But if words are not eternal, they cannot be expressive 
at all.” 


This is not true; ordinary words (in worldly usage) are 
actually found to denote their meanings * [and certainly these 
words are not eternal. | “ These words also are eternal (just 
like Vedic words).” That is not possible ; as in that case 
the disagreement with facts that we find in the case of the 
assertions of untruthful persons would be inexplicable; as 
being eternal, every word should be trustworthy (i.e. true, in 
equally agreement with facts). ‘ That wordcan not beeternal.” 
But you do not point out any difference; it behoves you to 
show cause why the assertion of the untruthful person in 
ordinary parlance is not eternal (while all other words are 
eternal). Then again, in the case of proper names, it is found 
that their trustworthiness depends upon their denoting the 
things named,—and this denotation is in accordance with the 
convention applying the name to a particular thing; (and as 
such these cannot be eternal); so that it is not right to attri- 
bute trustworthiness to eternality. ¢ That is to say, in 
ordinary parlance when the proper name is denotative of the 

ease T thing to which it has been fixed by convention, 
"it does so by reason of this convention, and not 
by reason of its eternality, 


9 The reading MEU adopted in the printed text is not right ; the correct 
reading is supplied by the Puri Mss. € TARATA ? 
+ For auti read aaqitaaia as in all Mss. save one. 
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In fact all that can be meant by Vedas being ‘ eternal’ is 
that the continuity of tradition ofthe texts and activity * 
according to them is uninterrupted through allages, past and 
futuret. 


Thus we find that if we attribute the trustworthiness of 
Words to the trustworthiness of the Veracious Expositor, it 
meets the case of Vedic as well as ordinary words [while 
if we attribute it to eternality, it can not apply to the case 
of ordinary words |. 


Thus ends the First Daily Lesson of 
the Second Discourse—in 
the Bhasya. 


Vartika on Sa, (68), . 
[P. 272, L. 18 to P. 276, L. 4] 


“Is then the trustworthiness of Vedic texts proved only 
by the rejecting of the atguments against such trustworthi- 
ness P” _ Certainly not. “Why so?” Because 
nothing can be regarded as proved, without actual positive 
proof. ‘How then do you prove the trustworthiness of 
Vedic texts?” By positive proof. “What is that 
proof ?” The proof consists in. the classification of the 
texts according to their diverse purposes (as pointed out in 

Su. 61).$ 


* The Bhaésyachandra explains ‘ prayoga’ as ‘teaching’; as this is already im- 
plied in ‘ tradition ’, it appears better to take it as referring to the actual carrying 


e menea 


into practice of the instructions contained in the Veda. : 

+ When Final Dissolution of the Universe comes, God re-composes the Vedas and 
thus keeps up the tradition. —Tatpurya. . . 

$ The Tatparya is not satisfied with this, What 1s here mentioned as ‘proof’ 
only indicates the possiiility of proof ; and it is not a proof itself; as the said classi- 
fication is found also iu notoriously untrustworthy scriptures. So the actual proof is 
what is put forward in Si. 68. 

And yet the propounding ofa reason that indicates the possibility of proof is not 
entirely futile; as it is only what is regarded as possible that can be proved by an 
argument ; and not with regard to which there lias been no notion of possibility at 
all. | 7 
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[Tho Sūtra puts forward the argument in favour of the 
trustworthiness of Vedic texts]—The trust- 
worthiness of Words is due &c., &c. The par- 
ticle ‘cha’ serves the purpose of including the reasons adduc- 
ed before [i. e. their classification according to their purpose]. 
[The meaning of the Sūtra being] Just as the Incantations 
and the Medical Scriptures are trustworthy by reason of their 
having been asserted by a special Person, so also are the 
Vedic texts; the ground of ‘trustworthiness’ in both cases 
consisting in having been asserted by a special Person,* 

In what does the trustworthiness of the medical scriptures 
consist? It consists in this fact that, when the medical scrip- 
tures declare that ‘by doing this and this one obtains what he 
desires, and by avoiding this and this he escapes from what ts 
undesirable ’,—and a person acts accordingly,—the result turns 
out to be exactly as asserted ; and this shows that the said scrip- 
tures are true, not wrong, in what theyassert,.... But towhat 
is this trustworthiness of the Veracious Expositor due? Andin 
what does the trustworthiness of veractous persons consist? It 
consists in the following facts—(1) that he has a direct cognition 
of the essence of things—(says the Bhasya) ; that is to say, such 
persons have a direct cognition of what they assert or teach ;— 
(2) that they have compassion on creatures ; that is, they have 
sympathy with the person to whom they impart the teach- 
ing ;—(3) they have the desire to describe things exactly as 
they know them.t The speaker who is endowed with this 
threefold qualification is ‘ veracious ’ (reliable), and the asser- 
tions made by him are trustworthy. 


Var: P. 273. 


* The ‘speciality ’ of this person, God, consists in his having a direct cogni- 
tion of every detail of Dharma and other things—what should. be done and 
what should to be avoided,—He has compassion upon all creatures,—He has the 
desire to describe things as they really are,—his organs ot cognition are exceptionally 
efficient. —Tétpar ya. a 

The Tatpar ya (pp. 299-301) explains in detail how God is. prompted to astound 
the Veda for the benefit of mankind. 


t The Bib, Ind. edition reads amgang ete. ada means that he desires 
to teach for the purpose of making the real state of things known (to the person whom 
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Then again, when we find that certain Vedic texts that 
pertain to visible things are actually found to be not incom- 
patible with facts (i. e. true),—from this we can infer the 
same in regard to the rest of the Vedic texts also;* that 
is to say, we have a Vedic text sata) upon vessible things ; 
the text, for instance, that ‘one desiring a village should 
perform the sacrifice’,—[and when we find that the said 
sacrificial performance does bring about the acquisition of a 
village] from that we can draw the inference in-regard to 
the rest of the Veda also, that these are ‘ trustworthy’. 


In ordinary parlance also, what is actually trustworthy ig 
the assertion of only such persons as are endowed with the 
above-mentioned threefold qualification. 


The arguments (in support of the trustworthiness of 
Vedic texts) may be thus formulated: (a) ‘ Vedic texts are 
trustworthy,—because they have been asserted by a special 
Person,—like the Incantations and the Medical Scriptures ’?;— 
or (b) we may prove the same conclusion on the ground of 
both (Vedic. Texts and Incantations etc.) having the same 
(ominscient) Expositor,—after having proved this:(the author- 
ship of the Ominscient Person) in regard to Incantations 
and Medical Scriptures by the fact of their bearing upon 
supernatural things, which fact is not found in the case of 
other assertions (which are untrustworthy).t 


. p - A é ` : s ee 

* C@ Rergaid of the Bib. Ind. edition is wrong; as in the next sentence we 
have migati as found also in the Benares edition. After meq, add (in the Bib. 
Ind. edition) agad. 


t The words of the Vaértika embodyiog this arugment are obscure. The Tåtparya 
explains them as referring. to the following argument :—‘Incantations and Medical 
Scriptures are the work of an Omniscient Person,—vecause they deal with super- 
natural things and are accepted as authoritative by all good men,—texts not composed 
by an Omniscient person are not found to be so, dwelling with supernatural things 
and accepted by all good men, as we find in the case of the assertions of Buddha. 


Thus the trustworthiness of Incantations etc. having been proved on the ground 
of thcir being asserted by an Omniscient person, we can go on to prove that ‘all 
Vedie texts, are trustworthy, becanse they are the assertions of an Omniscient person, — 


Kike the Incantations and Medical Scriptures.’ 
Downloaded from https://www.holybooks.com 


876 THE NYAYA-SUTRAS OF GAUTAMA 


[Says the Mimansaka ]—“‘ Inasmuch as the Veda is eternal, 
it cannot be true that it is expounded by any Person, That 
is to say, Vedic texts are eternal, and their 
trustworthiness is due to their eternality ; 
hence it cannot be true that they are the assertions of a 
Person.” | | 


Var: P. 274. 


This cannot be accepted ; for the simple reason that tho 
reason put forward is not itself established. If tho eternality 
of Vedic texts were an established faet, then the reasoning 
would be all right. But it is not an established fact ; hence 
the reasoning cannot be accepted.* 


‘< If the texts are not eternal, how can they be trust- 
worthy ?” | 

Words are trustworthy, not because they are eternal, but 
because they bring about the right cognition of things (ex- 
pressed by them).t 


Some people meet the above reasoning (of ce Mimam- 
saka) by declaring that—* as a matter of fact no instrument 
of right cognition is eternal,—so that simply because they 
are instruments of right cogmition, Vedic texts cannot be 
eternal? $ | But we do not think this is quite right; as even 
eternal things constitute ‘ instruments of Right Cognition’; 
e, g. Mind and Soul ; specially as the name ‘ Instrument of 


In accordance with this interpretation, there should bea stop after ERR RA ar 
in the text. This is what has been adopted in the translation. 

* lt might be urged that if eternality is not established the fact of this being the 
work of an omuiscient person is also not established. But what makes this latter fact 
a certainty is the fact that it is so accepted by all good men.—Parishuddhi, 

+ For instauce, our own words, which cannot be eternal, are trustworthy wheu 
what they express is in agreement with the real state of things. | 

+ An Instrament of Right Cognition is that which has the very effective action. 
of bringing about the result in the shape of Right Cognition ; while no eternal thing 
can have any effective action ; so that no Instrument of Right Cognition can be 
eternal. This is the sense of the view of ‘ some poople’ propounded here. 


—Tdtpurysg. 
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Right Cognition’ denotes the entire group of things that go 
to constitute it; as amatter:of fact, the term ‘ Instrument 
of Right Cognition ’ is applicable to the whole group ; so that 
the name ‘Instrument of Right Cognition’ is applied in 
actual usage to every one of the several components of their 
group, eternal as well as non-eternal ; *for every one of these 
constitutes an essential factor in the Instrument of Right 
Cognition ; for instance, the Lamp also (which is non-eternal) 
is called an ‘ Instrument of Cognition **—similarly eternal 
things also are Instruments of Right Cognition’; when, for 
instance, such eternal things as the Atom and the like are 
put forward as proving the existence of other things, these 
Atom &c., which are eternal, become Instruments of the 
Right Cognition (of those other things); so that the pre- 
miss § what is an Instrument of Right Cognition is not eter- 
nal’ is too wide. Hence the answer (given by some people 
to the reasoning of the Mim&amsaka propounding the eterna- 
lity of Vedic texts) is not a right answer at all, 


For these reasons the right answer must be as allones :— 
(I) Vedic texts must be non-eternal, because they are classified 
according to the purpose served by them, (as pointed out in 
Sia. 61 et. seq.) just like ordinary assertions ; that is to. say, just 
as in the case of ordinary assertions we find that they are 
classified according to the purpose served by them, so do we 
find in the case of Vedic texts also; and hence these latter can- 
not be eternal. “Ordinary assertions also are eternal. That 
is to say, the ordinary assertions that are found to be classified 
according to the purpose served by them are also eternal.” 


* The lamp is not eternal; and yetit is called an ‘ Instrument of Cognition ’ 
when it illumines things and makes them perceived. The Soul and Mind are eternal; 
and yet they -also enter into the constitution of every ‘Instrument of Cognition ; 


and as such have this name applied to them. So that it is not right to argue that 


if Vedic texts were eternal, they could not be Instruments of Right Cognition. 


llow even eternal things are capable of effective action, we shall show in 


Adhyaya 11],—says the Tatparya. 
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—But in that case no classification according to purpose 
served would be possible; t. e., if the ordinary assertions were 
eternal, there could be no classification of them according to 
the purpose served by them; but such classification is actu- 
ally found. ‘Those assertions then may be regarded as 
‘non-eternal.” In that case, you should point out some 
special reason ; ; that is to say, when the same conditions are 
present in the case of both, Vedic Texts and Ordinary Asser- 
tions—viz., both are classified according to the purpose served 
by them, and both are capable of expressing their meanings, 
—you should show some special reason why the Vedic texts 
should be regarded as eternal and the Ordinary Assertions as 
not eternal. “ But the same applies to you also; you also 
should show some special reason why, both asser tions being 
‘equally non-eternal [Vedic texts should be regarded as trust- 
worthy, and not the assertions of untruthful persons].”"" We 
have already pointed out this special reason, as consisting in 
the fact that there is (in the case of Vedic texts and other 
trustworthy assertions) classification — to the pur- 
pose served by them. : : 


(II) For the following reason also Vedic Texts should 
be regarded as non-eternalJ—Because they consist of let- 
ters; ordinary assertions, consisting of letters, are found to 
be non-eternal ; and Vedic texts also consist of letters ; hencs 
these also should be non-eternal, 


(IIL.) For the following reason also :—Because while 
belonging to a Community and being possessed - of specific 
individualities, Vedic texts are apprehended by the audi- 
tory organ,—just like ordinary edie Mei must be 
regarded as non-eternal.] . 

(IV.) For the following reason also:—Because Vedic 
oak, texts consist of words, just like ordinary as- 
sertions {they must be regarded as non-eter- 


nal]. 
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[Says the Mimamsaka |—** But the ‘ darshana’ is ‘ parar- 
tha’: that is to say, the ‘ darshana’—t. e. ‘ utterance —of 
words is for the purpose of making things known to some 
other person ; no one ever uttersa word for the purpose 
of bis own cognition. Such being the case, cognition from 
a word would be possible only if it were eternal ; if it were 
non-eternal, it would be destroyed (would disappear) as soon 
as produced (uttered) ; so that each time that a person would 
hear a word, it would be anew word never heard before; 
and certainly no cognition could arise from the hearing of 
an unheard of word (which cannot convey any meaning to 
him at all) ; for instance, when an inhabitant of the Narikéla 
Island hears the word ‘cow,’ never before heard by him, he 
does not derive from this any cognition of the animal with 
the dewlap ete., (i, e., the cvw, denoted by the word). And 
as for one who holds Words to be non-eternal, all words 
would be like this (i.¢., heard for the first time), there 
could be no certainty of his deriving any —- from 
words.” | 

This reasoning is not right; as the premiss is not true 
(being too wide); for we find in the case of such momentary 
things as the Lamp, that they actually do bring about the 
cognition of things also when coming into existence for the 
first time. [Similarly words also, when heard for the first 
time, will bring about the cognition of their meanings. |] 


“But this is not possible; as the instance you have brought 
forward is not analogous to the case in question : That is, 
the Lamp is not unconnected ; it is through its connection 
with the thing lighted by it, that the Lamp renders that 
thing cognisable ; and as Word is not so connected, it 
cannot bring about the cognition of anything.” 

But who says that the unconnected word expresses any- 


thing? | 
a i Ee SE E eg 
© Read ATAIB@INA: as in the Benares edition. 
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“ As no such connection (between the Word and its Deno- 
tation) is perceived (by the Siddhantin, who denies the perma- 
nent relationship between words and their denotations, as 
held by the Mimamsaka), no connection would be possible 
(for him). In fact it has been declared (by the Sid@hantin 
under Su. 52) that between the Word and its denotation, 
there can be no such relation as that of contact.” 


But the relation between the Word and its meaning ac- 
cepted by us is that of the denoter and the denoted; and cer- 
tainly this relation is (not eternal, but) created (by Conven- 
tion) ; and it is known from usage; the world (and its usages) 
being without beginning. In fact the question [as to how | 
this convention comes to be known and the meaning of words 
grasped for the first time] should be addressed to those 
who hold the Word to have hada beginning in time. | 
[For us there can be no such thing as the /irst usage of a 
word |. 


“ Well, if what you say is true, how do you account for 
the assertion (current among people) that ‘ Vedas* are 
eternal’ ?” 


That assertion is based upon continuity of tradition. That 
is to say, the same Vedic texts have been handed down by a 
long tradition extending over several ages—through all such 
cycles of time as ‘ Manvantara’, the ‘four Yugas’ and the 
like;—and it is in view of this that ordinary people make such 
assertions as ‘ the Vedas are eternal’; just as the assertion 
‘ the mountains and rivers are everlasting ’(which is figur- 
ative, indicating only relative, not absolute, permanence), 
Hxactly the same is the case with the declarations of Manu 
and other ancient writers. * But how does it follow that 
the idea of ‘ eternality ’ (of the Veda) is due to the conti- 


© ART; the reading of the Benares edition is more appropriate, and more in keeping 
with the Bhdsya and what follows, than ‘aa?’ of the Bib. Ind. edition, 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-2-1] 881 


nuity of tradition, and not to real eternality P?” This 
follows froun the fact that the arguments that we have 
put forward for proving the non-eter- 
nality (of Vedic texts) are unassailable ; in 
fact these arguments of mine, that have been urged in 
support of the non-eternality of Vedic texts, are such as can- 
not be assailed; and as they cannot be assailed, the con- 
clusion is that when one speaks of the ‘ eternality of Vedas’ 
it is a figurative expression,—‘ eternality ’ standing for ‘ con- 
tinuity of tradition.’ 

Thus ends the First Daily Lesson of the Second Discourse 

of Uddyotkara’s Vartika on the Nydya-sttra. 


Var. P, 276, 


Discourse IT. 
Second Daily Lesson. 
Section (1). 
The Exact Number of Pramauas. 
[Sūtras 1—12]. 
Bhäşya on Sā. (1). 
[P. 100, L. 6 to L. 16.] 


The Opponent, thinking that the division of ‘Instru- 
ments of Right Cognition’ (into Perception, Inference, 
Analogy and Word) is not right, urges the following objec- 


tion— 
Satra (1). 
“ THE NUMBER (oF INstRUMENTS OF Riant Coenr- 
TION) CANNOT BE FOUR (ONLY); AS ‘TRADITION, PRESUMP- 
TION, DEDUCTION AND ANTITHESIS ARE ALSO INSTRUMENTS 
or Coanition, *—St. 1). 


* The connection between the two Daily Lessons is thus explained by the 
Parishuddhi—The First Daily Lesson having discussed the nature of the foor 
Pramanas themselves, the Second Daily Lesson proceeds to discuss certain charac- 
teristics,—in the shapeof their exact number &c.—of those Pramanas. The 
Parishuddhi goes on to refer to the objection raised by a writer of the name of 
Shrivatsa, tothe effect that the first Daily Lesson. by showing that the four Pra- 
manas are mutually exclusive, has practically settled the question of their exact 
number also. The answer to this is that, what has been shown io the foregoing 
Daily Lesson is only the correctness and mutually exclusive character of the definitions 
ot the four Pramanas ; and nothing has been said in regard to the possibility of 
there being other Pramanas than these four,- 
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“ There are not only four Instruments of Cognition ; 
“in fact there are four more, in the shape of Tradition, 
“ Presumption, Deduction and Antithesis; why have not these 
“ been mentioned ? 


“ (A) When there is a regular handing down of the asser- 
“ tion of a certain fact, in the form ‘so they say’, and the 
“ exact person who asserted the fact is not definitely known, — 
“ we have a means of cognition which is called ‘ Tradition.’ 
“ (B) ‘ Presumption’ consists in the ‘ @patti’, presuming 
“ (of a fact) on the basis of another fact, ‘ arthat’;—‘ apatli’ 
“ is gettiny at, i.e., implication; when a certain fact having 
“ been asserted, another fact is implied, we have the means 
“ of cognition called ‘ Presumption.’ E.g. when itis assert- 
“ ed that ‘there is no rain when there are no clouds’, what 
“ is implied is that ‘ there is rain when there are clouds.’* 


* (C) When the cognition of the presence of one thing 
“ follows from the cognition of anothar thing, which is invari- 
“ably concomitant with the former, we have the means of 
“ cognition called ‘Deduction’; e. g.; from the cognition of 
“ the presence of the ‘Quarter Mannd’ follows that of the 
‘“ presence of the measure of ‘Two Seers and a Half’; and 
“ from this latter there follows the cognition of the presence 
“ of the ‘ Seer’. 


*(D) ‘Antithesis? ts contrast, as between what ewists 
“and what does not exist;t (we have this as a means of 
* cognition) when the non-existent action of raining brings 
“ about the cognition of the existence of the connection of the 
“ clouds with high winds; as it is only when there is some 
“ such obstruction, as the connection of the cloud with high 
“ winds, that there is no falling of the raindrops, which 
“ would otherwise be there by reason of the force of gravity 
“ in the drops.” . 

The Bhäsya has taken the argument urged in Sü. | as emanating from one who 
actually admits these additional fonr Pramanas [e. g.the Paurdanikas, who alone 
postulate eight Pramanas]; the Vartika suggests that it may be taken simply as 


coming from an honest enquirer, who has seen these additional Pramanas being 
posited by others, and as such has his doubts as to the exact number of Pramanas. 


The Bhdsyachandra says that what the sétra is meant to put forward is the 
view that there are eight pramauas. | 

* The ‘ potency’ of the cause consists in‘its presence ; so when it is not present, 
the absence of the potency of the cause leads to the non-appearance of the effect— 
Bhasyachandra. 

t So that this is not mere negation—says the Bhasyachandra. 
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© Vartika on Sa. (1). 
(P. 276, L. 7 to P. 278, L. 2.] 


Perception, Inference, Analogy ond Word are the Instru- 
ments of Cognition—says the Sūtra (1. 1.8); and it is this 
assertion that is objected to here, by the Siitra— The 
number of Instruments of Cognition cannot be four only, as 
Tradition, Presumption. Deduction and Antithesis are also 
Instruments of Cognition.” This is thus explained (by the 
Bhasya)—“ There are not only four Instruments of Cognition; 
“dn fact there are four more, in the shape of Tradition, Pres 
“ sumption, Deduction and Antithesis.” | 

{Having briefly explained the purport of the Seetion, 
according to the Bhasya, the Vartika offers four other explan- 
ations |—(a) It is for the purpose of setting aside doubts on 
the point (of the exact number of Pramanas) that Tradition 
and the rest are put forward and then rejected; there 
are people who hold that Perception &c., and also 
Tradition &c., are Pramdnas, so that an enquirer who knows 
this and has heard what Gautama has said under St. 1-1-3 
will have doubts as to whether Gautama has intentionally 
omitted to mention Tradition &c., which are real Pramanas, 
or these are not real Pramanas at all. (b) Or the 
section may be taken as serving the purpose of showing 
that there is no deficiency in the assertion. (made by 
Gautama in Su. 1. 1. 3);—if it were a fact that Tradition 
and the rest, though real Pramanas, have been omitted (by 
Si. 1-1-3), the Treatise would be wanting in the declaration 
of something that should be declared. (C) Or, (if 
Tradition &c. are not real Prāmaņas, then] by not pointing 
out the imperfections in those that are imperfect (as Instru- 
ments of Cognition), the Treatise would be wanting 
in the mention of defects that should be mentioned; hence 
in the present section, the Author mentions these and then 
rejects them; if the explanation of the omission (in 
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Sa. 1-1-3) be that Tradition and the rest are beset with 
imperfections, and hence have not been mentioned (as 
Instruments of Cognition enumerated under Su. 1-1-3),— 
then it becomes necessary that these imperfections should 
be pointed out; if they were not pointed out, the Trea- 
tise would be deficient, in not indicating defects that 
should have been indicated ;—and it is with a view to avoid 
this deficiency (of the Treatise), that the present Section has 
been propounded (by Gautama). (D) Or, the section may 
be taken as being for the purpose of showing that Tradition 
and the rest are already included under the ‘ Perception’ &c. 
already ‚mentioned - i e„ to show how Tradition &c. are 
already included under Perception &c., the present Section 
is propounded for the purpose of indicating under which 
| one of the former four (Perception &c.), each of | 
the latter four (Tradition &c.) are included. 

[A preliminary objection is raised against the whole 
section]—‘* As this has already been accomplished, there 
‘ should be no propounding of the present Section ; that 
“is the fact thatthe number of Instruments of Cognition is 
“ four only having been already proved in the Sūtra (1-L-3) 
“« that has enumerated them,—there should have been no 


“further attempt to accomplish what has already been 
9% 


Var. P, 277. 


“ accomplished. 
| The further attempt is by no means superfluous; as 
the purpose of actually restricting (the number to four 
only) is accomplished by the present Section; it is in this 
present Section that the Author explains the reason by 
which it is proved that the number of Instruments of Cog- 
nition is four enly; so that it is absolutely necessary to 
proceed with this section,t 7 


© Even though the restriction of the number to four only is not found in the 
Siitra,—which only says that ‘ Perception &c. are Instruments of Cognition ’,—yet 
it is enough if it is implied in the Sūtra, and brought out clearly by the commenta- 
tors. —Tatparya. , ; 
it is true that the Sgéra should Icave many things only implied ; but 
sometimes the implication may not be quite explicit ; and in such cases it is necessary 
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(Having finished with its introductory remarks on the 
whole Section, the Va@rtika proceeds toexplain the i ae kga 
propounded in St. 1.].— 


“ (A) What is‘ Tradition’ ?P When there is a regular 
“ handing down of an assertion in the form ‘ so the old men 
“ say’, we have what is called ‘ Tradition ’. (B) ‘ Pre- 
“ sumption ’ consists in presuming something, on the 
“ basis of a certain fact; i. e., when a certain fact having 
“ been asserted, if another fact is implied, we have ‘ Presump- 
“ tion’; e. g. the fact having been asserted that ‘ when there 
“are no clouds there is no rain’, what is implied is that 
“ < there is rain when there are clouds’, (C) We have ‘ De- 
 dnetion ’, when the cognition of the presence of one thing 
“ arises from the cognition of another thing which is invari- 
“ ably concomitant with the former; e. g. when the existence 
“of the measure of Two Seers and a Half is deduced from 
“the cognition of the Quarter-Maund measure. (D) 
“ We have ‘ Antithesis,’ when the cognition of one thing 
“leads to the cognition of its contrary ; e. g., when there 
“ is an obstacle in the shape of the connection of clouds with 
“ high winds, the effect of Gravity is counteracted, and there 
‘is no falling (due to gravity) of the rain-drops ; so that 
“ when itis found that no rain-drops fall, one recognises 
“ the presence of its opponent in the shape of the connection 
“ of clouds with high winds.” | 


Bhasya on SQ. (2). | 

[P. 100, L. 16 to P. 101, L. 10]. 
[The answer to the abeve Parvapaksa i is that] it is quite 
true that Tradition and the rest are ‘ Instruments of Cog- 


nition °’; but. it does not follow that they are distinct Instru- 
ments of Cognition, (quite apart from those enumerated 


for the Sūtra to bring it out clearly ; specially as in such cases, it may be doubtful if 
the commentators will succeed in getting at what the Sūtra implies. —T7étparya, 
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in Su. 1-1-8), In fact the denial (in the foregoing Sūtra) 
of the fourfoldness of. Iustruments of Cognition is based 
upon the assumption that Tradition and the rest are distinct 
(from Perception &c.) ;—and this 


Is NOT A CORRECT DENIAL; AS * TRADITION? IS NOT 
DIFFERENT FROM ‘ WORD °’; AND ‘ Presumption’, € Depuc- — 
TION AND § ANTITHESIS ° ARR NOT DIFFERENT FROM § INFER- 
ENCE. °—So. (2). | 


The eid denial of fourfoldness cannot bo right. 
“Why?” ‘ Word’ having been defined as ‘the assertion 
of a. reliable person ’, this definition does not fail to include 
‘ Tradition ’ ;* so that the difference (between the two, which 
the opponent relies upon) is found to be engulfod in non- 
diference. Then again, ‘Inference? consists in the 
cognising, through the perceptible, of the imperceptible 
related to it; and precisely, the same is the case also with 
‘Presumption’, ‘ Deduction’ and ‘ Antithesis ° What 
happens in the case of ‘ Presumption’ is that—on our 
cognising what is asserted by a certain sentence, there arises 
the cognition of what is not asserted by it, —this cognition be- 
ing due to the relation of ¢ opposition ’, (negative concomitance, 
subsisting between what is asserted and what is not asserted) ; 
and this is only a case ‘Inference’. Similarly what happens 
in the case of ‘ Deduction’ is that, the Composite and the 
Component being related to each other by the relation of 
invariable concomitance, the cognition of the former gives 
rise to the cogmiuion of the latter ;and this is only a case of 
s Inference ’. Lastly, (what. happens in the case of 
‘ Antithesis ’ is that) it being found that of two things, 
while oneis present the other cannot be present, —and thus 
the two being recognised as contraries,—-if it is found 
that a certain effect does not come about (even when 
the necessary cause is there), we conclude that there 
must be . something obstructing the cause (this something 
being what is contrary to the effect) ; oy this is pure 
‘ Inference’. 2 


RR NS SR AT T SAGES 

* Unless the Tradition is- known to have originally emanated -from a reliable 
person, it is not accepted as a valid means of cognition ; and when it is known to 
proceed from a reliable person, it is exactly on the same footing as‘ Word’»—TJé¢- 


parya. 
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Thus we conclude that the said division of the Instru- 
ments of Cognition (into four) is quite right. 


Vartika on Şa. (2). 
[P. 277, L. 14 to P. 279, 4]. 


As a matter of fact, ‘ Tradition’ and the rest, as des- 
cribed by the Pérvapaksin, are included in those already 
mentioned (in Su. 1-1-3); and it is for this reason that they 
have not been mentioned separately. Another reason why 
they have not been separately dealt with lies in the fact that 
there is no subject for these; that is to say, as a matter 
of fact, there is nothing, apart from what forms the 
subject of Perception &c., that could form the subject of 
Tradition and the rest ; so that they cannot be regarded as 
distinct Instruments of Cognition. If you think that 
they must be distinct because they serve distinct purposes,— 
in that case you should reject the number eight ; that is to 
say, you have held that the number of Instruments of 
Cognition should be eight (not four) ; and this will have to 
be rejected if you admit that the diversity of Instrumeuts 
of Cognition is due to the diversity in the purposes served 
by them ; for in the first place such a premiss would be too 
wide, in view of the fact that several purposes are found 
to be served by a single instrument ; for instance, the eye 
alone brings about the apprehension of several colours, 
in the shape of the Blue and the rest. [So that even though 
the purposes served by the Instruments of Cognition be 
diverse, the number of those Instruments themselves may 
be one only, not eight];—or the organ (of the eye) would 
also have to be regarded as several! If you hold that 
diversity is due to the diversity of purposes served, a single 
sense-organ should be regarded as diverse.’ * 


e There can be no such comprehensive and water-tight classes of ‘ purposes ’ 
which could serve.as the means of excluding one kind of Instrument of Cognition 
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If you argue that a sense-organ is regarded as one only, 
because of the fact that there is no diversity in the objects 
(perceived by its means), included as they are under a single 
‘community ’ [i.e., for instance, all colours are one, inasmuch 
as they are all included under the single community of 
‘ Colour ’},— then, in that case, it is not for you to deny the 
fourfoldness of the Instruments of Cognition on the ground 
of Tradition, Presumption Deduction and Antithesis being 
means of cognition.* — | 

s If Tradition &c. are not distinct Instruments of Cog- 
nition, it behoves you to point out under which Instruments 
of Cognition they are included ”. 


The present Sūtra shows under what they are includ- 
ed :— Tradition’ is not different from * Word’, fe. &e. &e.— 
says the Sūtra. ‘Tradition’ is included under ‘ Word’, as 
it has the same characteristics ; the characteristics of the Ins- 
trument of Cognition known as ‘Word’ are such as are not ab- 
sent from ‘ Tradition ’; hence the supposed difference becomes 
engulfed in non-difference, ‘Presumption’, ‘Deduction’ and 
‘ Antithesis ’ are all included under ‘ Inference’; because 
they have the same character as ‘ Inference. ’ “ How is 
Presumption included under Inference?” Itis so includ- 
ed, for what forms the subject of Presumption is the affirma- 
tion of one thing on the basis of the denial of another thing 


ee ene ee ne ne ce eS ee cae te ——_— 


from ancther ; so that each ‘t purpose’ standing by itself, there should be as many 
Tustrumeats as there are cognitions ; aud thustheir number will be not eight, but 
endless.—Tatparya. | 
* Just as in the casc of the eye, it is regarded as one because the objects appre- 
hended by its means are included under one comprehensive concept of ‘colour’, So 
: Perception ’ would be one, as apprehending things having the common character of 
being in contact with sense-organs, ‘Inference’ would be one, as apprehending 
all things falling under the community of things related by concomitance ; Verbal 
cognition would be one, as apprehending things falling within the community of 
being related to words ; and Analogical cognition would be one, bearing upon things 
having the common character of being related by the relation of name and named, 
And as these four would exhaust all possible objects of Cognition, any denial of the 
fourfcld division would be wrong.—Téfparya. 
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(the two things being mutually exclusive); that is to say, 
when between two things (mutually exclusive) one is denied, 
what is meant to be implicd is the affirmation of the other; 
e.g. when there is the denial ‘the man does not eat in 
the day,’ what is implied is the affirmation ‘he eats at 
night’, 

Some people object to this example of ‘ Presumption’ ; 
they argue thus :—‘ The denial ‘ he does not eat in the day’ 
does not necessarily lead to the said Presumption ; because 
the said denial can mean two things—‘ he does not only eat 
in the day ’ and ‘ he does not eat in the day only’; and as 
it can mean both of these, it cannot be right to presume, on 
the basis of the said denial, that ‘ he eats at night. è 


This reasoning however is not right; for what is urged 
is an impossibility : the said denial simply cannot mean that 
‘he does not only eat in the day’, for the simple reason 
that the fact of the man doing nothing else but eating is 
rejected by its sheer improbability [and as such does not 
stand in need of being denied at all]; it is never possible 
for any person to do nothing else but eat during the day; 
as even while the man is eating, he is not only eating, [he is 
doing many other such acts as sitting, seeing, smelling, | 
&c.},—what to say of the time at which he is not eating? 
Thus then, the fact of the man not only eating in the day 
being already rejected by its sheer improbability, the denial 
‘he does not eat in the day’ must be taken simply as 
denying the time of eating; or, if this meaning were not 
accepted, the denial would be absolutely meaningless ; the 
denial of other acts (which would be the only other meaning 
possible) is rejected by its sheer improbability, and the 


o If the meaning is that ‘he does not eat during the day only’,—in that case it 
would be right to presume from this that ‘ he eats at night? But the other mean- 
ing is also possible—that ‘he does not only eat in the day ’; and this means that 
‘ during the day he does not eat only, but he does many other things’; and certainly 
this docs not imply that ‘ he eats at night. —Tdéparya., 
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denial of the particular time you do not accept ; and so 

[these being the only two meanings possible] the denial 

becomes absolutely meaningless. “ Well, let it be mean- 

ingless ; what harm does that do us ?” It would mean | 
the rejection of what has been accepted by you. What 

is it that has been accepted by us?” That the denial 

is of the negation of other acts, * and not of the particular 

time ; and certainly if ne sentence means this, it cannot be 

meaningless. | 


Thus then it is found that inasmuch as Presumption 
consists in the affirmation of one thing on the 
basis of the denial of another, itis only a case 
of Inference. “ Which kind of Inference is it?’ It 
falls under the ‘ Samanyatodrista’ Inference. 


Var. P. 279. 


The same reasonings are applicable to ‘ Deduction’ and 
‘ Antithesis ° also; ‘Deduction’ is only Inference, and 
so is ‘ Antithesis’; as has been already explained ; both 
of these also are included under ‘ Sémdnyatodrista’ Infer- 
ence. 


Bhasya on Sa. (3). 
[P. 101, L. 10 to L. 14]. 

[Says the Opponent|—“ It has been asserted (in the 
“« Bhasya, P. 100, 1l, 14-15) that it is true that Tradition and 
“ the rest are Instruments of Cognition ; but it does not follow 
“ that they are distinct Instruments of Cognition ;—now this 
* admits that Tradition &c, are real means of Cognition ; but 
“ this admission is not right ; as 


“ PRESUMPTION CANNOT BB A TRUE INSTRUMENT OF 

“ COGNITION, AS IT IS UNCERTAIN (NOT ALWAYS TRUE) ”. 
(Sc. 3). 

as The term Twareacfag at: must mean ‘the denial of the negation of other 

actions’; the compound as it stands, appears to have a sense quite contrary to 

this ; hence the Taétparya interprets it as fullows—rawtmarar: aq aeae fate: 


saacehcaeay ctw’ wa, asa afaa: The correct reading is Paaran a 
BANAT : as in ihe Benares edition. 
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“ From the assertion—‘ there is no rain when there are 
* no clouds ’—it is presumed that ‘ there is rain when there 
“aro clouds’; asa matter of fact however, sometimes it so 
“ happens that even though clouds are present there is no 
“ rain; so that Presumption is not always a true Instrument 
“ of Right Cognition.” | 

Vartika on Sa. (8). 
[P. 279, L. 4to L. 11]. ~ 

“ You hold that Tradition and the rest have not been 
“ mentioned separately because they are already included in 
“ those already mentioned ; and the Bhasya has also said that 
“it is true that Tradition and the rest are Instruments of 
“ Cognition &e. &c., but this admission is not right ; because 
“ Presumption cannot be a true Instrument of Right Cognition 
“ $c. §ce.—says the Sūtra. The Presumption which you hold 
“ to,be an Instrument of Right Cognition is not a true means 
“ of cognition; i.e. at times it does not bring about the 
“right cognition of things ; e. g. from the assertion—* there 
“ ig no rain when there are no clouds’—it is sought to be 
* presumed that ‘there is rain when there are clouds’ 
“ but as a matter of fact, sometimes it so happens that there 
- “ig no rain, even though clouds are present ; so that the 
- presumption is not always true.” 

= Bhasya on Sa. (4). ` 
[P. 101, L. 14 to P. 102, L. 7). | 

[Our answer to the above objection is as follows |—There 

is no uncertainty attaching to Presumption ;— 
Ir IS ON ACCOUNT OF WHAT IS NOT PRESUMPTION BEING 
REGARDED AS PRESUMPTION [THAT THERE ARISES THE IDEA 
OF ITS BEING NOT ALWAYS TRUE]. 


[What the particular instance of Presumption cited is 
meant to indicate is the general principle that] from 
the assertion that ‘when the cause t is absent the effect is not 


® Both editions read 8*@@ ; and the only way to construe it is to take the Intro- 
duction to the Parvapaksa Sätra as beginning with ‘ i 

t The Bhdsyachandra explains this as standing for the whole set of causes 

necessary to bring about the effect. 
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produced ’, we presume its obverse that ‘when the cause is 
present the effect is produced ’; *existence being the obverse 
of non-existence ; and certainly this presumption of the 
production of the effect when the cause is present is never 
found to fail in any single case of the presence of the cause; 
that is, there is not a single case in which the effect is 
produced when the cause is not present ; so that Presumption 
cannot be regarded as uncertain or not always true, As 
for a certain contingency under which, even when the cause 
(clouds) is present, the effect (rain) does not appear, by 
reason of the causal operation being obstructed by something 
(high winds, for instance),—this is a characteristic of all 
causes ; and this is not what forms the subject of Presump- 
tion. “ What isit that forms its subject P”. The 
principle that ‘the effect is produced when the cause is 
present’; i e. that the production of the effect is never 
unconcomitant with the presence of the cause,—this is what 
forms the subject of Presumption. Such being the fact, it 
is clear that when the Opponent denies the truth of Pre- 
sumption, he regards as Presumption what is not real 
Presumption. The characteristic of all causes (mentioned 
above) is what is actually seen, and hence cannot be 
denied, a 
Vartika on Sa. (4). 
[P..279, L. 11 to P. 280, L. 6]. 

[Before explaining the answer given by the Safra and 
the Bhasya, the Vartika offers its own answer ]—If your denial 
is meant to apply to all Presumptions, then the ‘ uncertainty’ 
(that you put forward as your reason) is such as is not 
present in the whole ‘subject’; i. e, if you make all 
‘ Presumption’ the ‘ subject ’ of your reasoning, then, as 
a matter of fact, it cannot be true that every Presumption is 
‘ uncertain ’ [so that your premiss itself is untrue]. If, on 
the other hand, you have for your ‘subject ° only such 
Presumption as is ‘uncertain’,—then, in the first place, we 


‘would admit your conclusion ; for we sib hold that uncertain 
t The Bhasyachandra explains ‘bhava’ and ‘abhdva’ as standing for bhata 
and abhita. But it is distinctly better to take the terms in their ordinary abstract 


sense. The reading of the printed text is not right ; the right reading is wataeate 
WTE: as found in the Puri Mss. and also in Bhdsyachandre. 
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Presumption ‘ is not a true Instrument of Right Cognition’; 
but as a matter of fact, in that case there will be no valid 
‘ probans ’ available for you (whereby to prove your con- 
clusion) ; as what you do put forward as your probans (viz: 
‘uncertainty °). would form a qualifying factor of the 
Proposition itself; i.e., your Proposition being in the form 
‘the uncertain Presumption is not a true Instrument of 
Right Cognition ’, there is nothing that could be put for- 
ward as the Probans. So that the said assertion cannot be 
put forward as a ‘ Proposition’ either; firstly because 
there is no Probans to prove it, and secondly because it 
implies an admission that involves self-contradiction on 
your part ; that isto say, when you assert that ‘ the uncertain 
Presumption is not a true Instrument of Cognition’, you 
admit that the certain Presumption is a true Instrument of 
Cognition ; [which contradicts your original proposition that 
no Presumption is a true Instrument of Cognition], Lastly, any 
such assertion as that ‘the uncertain Presumption is nota true 
Instrument of Cognition’ is absolutely futile [as no one ever 
holds such Presumption to be a true Instrument of Cognition). 


Even that particular. instance of Presumption (cited in 
the Bhasya) which you have in mind is not uncertain; for 
there arises the idea of ‘ uncertainty’ because what is not 
Presumption is regarded as Presumption,—says the Sitra. 
As a matter of fact, no ‘ uncertainty ’ attaches to 
this Presumption. The Presumption being that 
‘there is rain when there are clouds’; in what way can this 
be ‘uncertain’ ? Specially as what it means is only that 
‘there is rain when there are clouds; and not that ‘ whenever 
there are clouds there is bound to be rain’. In cases where, 
even when clouds are present there is no rain, this is due to 
some obstruction in the operation of the cause (of rain); 
and certainly this does not form the object of Presumption ; 
the subject of Presumption being that‘ the effect appears 


Var. P. 280. 
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when the cause is present’,—how could this be ever ‘ un- 
certain’? It could be ‘uncertain’, only if ever an effect 
appeared without its cause; but as a matter of fact such is 
never found to be the case; so that it can never be regarded 
as ‘ uncertain’. 
. Sätra (5). 
FURTHER, THE DENIAL ITSELF IS INVALID,—-BEING 
UNCERTAIN (NOT UNIVERSALLY TRUE).—(Siitra 5). 
Bhasya on Si. (5). 
[P. 102, L. 9 to L. 11). 

The denial (by the opponent) is in the form of the sen- 
tence “ Presumption cannot be a true Instrument of Cogni- 
tion, as it is uncertain ” (Si, 8); and what this denies is only 
the fact of Presumption being a true Instrument of Cognition ; 
it does not deny the existence of Presumption*; and as such 
this denial itself becomes ‘uncertain ’; being ‘ uncertain’, 
itis invalid ; and being invalid, it cannot serve the purpose 
of (rightly) denying anything.t 

Vartika on Siu.:(5). 
[P. 280, L. 9, to L. 13]. 

The denial is invalid ġe. §c.—says the Sūtra. The 
denial that you propound—* Presumption cannot be regarded 
as a true Instrument of Cognition, because it is uncertain” 
—is itself uncertain, not universally true ; inasmuch as it 
does not deny the existence; i. e. this denial does not deny 
the existence of Presumption. “ But, how do you know 
that is does not deny its existence?” We know this 
because it denies a particular fact in regard to Presumption, 
and not all Presumption itself: So that not denying the 
existence of Presumption (and admitting thereby that there 
is some true Presumption), the denial becomes ‘ uncertain’. 


* That is, not the form of § Presumption ’ itseli—says. the Bhdsyachandra. 

+ The denial would be certain only if it were in the form ‘thereis no such thing 
as Presumption’; but this denial of the existence of a thing, on the basis of its being 
uncertain’ would not be true; for certainly what is uncertain does not cease to 
exist ; for instance, even though ‘knowability’ is uncertain as proving ‘eternality’, 
‘itis net non-existent.—Tdafparya. 7 
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Bhasya on Sa. (6). 
[P. 102, L. 11 to L. 16]. 

You might argue as follows :—‘ Particular assertions 

relate to only certain subjects; and their ‘certainty’ or 

‘uncertainty’ also can be in relation to those particular 

subjects only ; and in the case in question the mere existence (of 

Presumption) is uot the subject of our denial [hence any 

‘certainty ’ relating to that eaislence cannot affect the validity 
of our denial].” 


To this our answer would be as follows :— 
Sätra (6). 
[F THE DENIAL IS VALID, THERE OAN BE NO INVALIDITY IN 
PRESUMPTION.—NSi&. (6). 

_ Of Presumption also what forms the subject is the fact 
that ‘the appearance of the effect is never inconcomitant with 
the existence of the cause’; and not that the said concomitance 
is a character of the cause [i. e., it does not mean that whenever 
the cause is present, the effect must appear|; because as a 


matter of fact the cause does not produce the effect when 
there is an obstacle to its operation. 


Varlika on Sa, (6), 


You might argue as follows:—“ Mere existence (of Pre- | 
“ sumption) is not the subject of our denial; what it denies 
“isthe fact of Presumption being a true Instrument of 
“ Cognition ; so that when bearing upon its own subject the 
“ denial cannot be invalid ; for that alone can be regarded 
‘as invalid which is found to bə applicable to its own sub- 
“ ject as well as to other things like that subject ; and no 
* such invalidity can belong to the denial of the fact of 
“ Presumption being a valid Instrument of Cognition. 
“ Hence our denial cannot be regarded as invalid.” 


Our answer to this is as follows :—Jf the dental is valid, 
there can be no tnvalidity in Presumption— 
(says the Sititra). If you think that that 
alone is invalid which is applicable to its own subject as 
well as to other things like that subject, then Presuraption 


Var. P. 281. 
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also is not invalid; as a matter of fact, no effect is ever 
found to be produced while its cause is non-existent {and if 
such were ever found to be the case, then alone could Pre- 
sumption be said to be invalid}. 


This Satra is simply meant to urge the self-contradiction 
involved (in the position of the opponent); the sense being 
that in making the two assertions—‘that alone is invalid 
which subsists in things other than its own subject’ and 
‘Presumption is invalid ’—the Opponent contradicts himself. 


Or, the Sätra may be taken as bringing home to the Oppo- 
nent his ignorance ; the sense being that without knowing 
what is meant by ‘invalidity " (not being always true) you 
are making the assertion that Presumption cannot be re- 
garded as a valid Instrument of Cognition, as it is not always 
true” (Si. 5) ; and such being the case, we shall treat your 
assertion with indifference ; the rambling words of a lunatic 
need not be heeded. | 


-= Bhasya on Sa. (7). 
[P. 102, L. 17 to P. 108, L. 3]. 


[Having failed in regard to Presumption, the Opponent 
next directs his attack against the validity of ‘Antithesis’ 
—“ Well, then, what you have said (Bhasya, P. 100 LI 16-17) 
admits the validity of ‘Antithesis’? as an Instrument of (Cog- 
nition) ; and this is not right. Why ? “ Because, 


‘ ANTITHESIS CANNOT RE REGARDED AS A VALID INS- 
TRUMENT Of CoGNITION; AS THERE IS NOTHING THAT CAN BE 
THE OBJECT OF COGNITION BY ITS MEANS.’ —(S0. 7). 


[Our answer to this is as follows]—As a matter of fact 
there are many things that are found, in ordinary experience, 
to be the objects of Cognition by means of ‘ Antithesis ’; and 
in view ofthis fact, it is through sheer audacity that you make 
the assertion that ‘* Antithesis cannot be regarded as a valid 
Instrument of Cognition, as there is nothing that can be the 
object of cognition by its means.” 
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Vartika on Si. (7). 
[P. 281, L. 6 to L. 9] 


“ Antithesis cannot be regarded as a valid Instrument of 
* Cognition ; a3 it can have no object ; that which has no 
“ object cannot be an Instrument of Cognition; e. g., the 
‘word ‘cow’ is not an Instrument of the Cognition of the 
“ Horse (simply because the Horse is not its object); and as 
“ Antithesis is found to have no object, it cannot be a valid 
“ Tnstrumecrt of Cognition.” 


- But who has ever said that Antifhesis is an Instrument 
of Cognition ; what we mean is that the conception of Auti- 
thesis is an Instrument of Cognition, as by means of this 
conception things are cognised And when asked as to what 
is the object of this conception—we say ‘ it is Antithesis.’ * 


_Bhasya on Sa, (8). 
[P. 103, L. 3 to L. 9]. 


Of the vast number of things (cognised by means of Anti- 
thesis), a portion 1s exemplified : — 


Sutra (8). 


CERTAIN THINGS REING MARKED, THOSE NOT MARKED, 
BEING CHARACTERISED BY THE ABSENCE OF THAT MARK, 
COME 10 BE REGARDED AS THE OBJECT OF COGNITION BY 
THE SAID MEANS (orf ANTITHESIS).—Sb. (8). 


That is i say, those things ae the objects of cogni- 
tion by means of $ Antithesis? or ‘ Negation’. ‘ How so yp” 
When | certain things—some ieee of cloth, which are 
indicated as not required—are marked, those (pieces of 
cloth) that are indicated as required and are not simi- 
larly marked are characterised by the absence of that mark ; 

i. e., they are recognised by the absence of that mark, So 


= So that by saying that ' Antithesis is an Instrument of Cognition what is 
meant is that the cognition of things is brought about by means of the conception 
of Antithesis. And this cannot be denied. 
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that when both (the marked and the unmarked pieces) are 
present, and a man is asked to ‘ bring the unmarked pieces 
of cloth’, he oe the unmarked pieces by the absence 
of the anes in them; and having recognised them, he brings 
them. And an ‘Instrument of Cognition’ is only that which 
brings about cognition [so that as bringing about the ‘cogni- 
tion’ of the required pieces of cloth, the P of marks 
must be regarded as an Instrument of Cognition J, 


Vartika on Sa. (8). 
[P. 281, L. 9 to L. 17]. | 
The Sūtra (8) is meant to show just one instance 
out of the large number of cases where cognition is brought 
about by the instrumentality of Negation. Certain things 
being marked &c. &c.—says the Sutra. When a man is asked 
to ‘bring the unmarked pieces of cloth’,—and he finds there 
both marked and unmarked pieces,—it is by means of the 
absence of mark in them that he recognises those in which 
he does not see the mark ; and thus his cognition being in 
conformity with the directions he has received, he brings 
up the pieces he has recognised. And an ‘Instrument of Cog- 
nition’ is only that which is the means of a thing being cog- 
mised. From all this the conclusion is that Negation isa 
real Instrument of Cognition. ur 
Satra (9). 
IF iT BE URGED THAT—‘f WHEN THE THING iS NON- 
EXISIENT, THERE CAN BE NO ANTITHESIS (OR NEGATION) OF 


IT”’—OUR ANSWER IS THAT THIS IS NOT RIGHT, AS IT IS 
POSSIBLE FUR THE THING TO EXIST ELSEWHERE. —(SO. 9). 


Bhasya on Sit. 9. 
[P. 108, L. 11 to L. 14]. 


{The Opponent says]—-“Where a certain thing, having 
“ existed, ceases to exist, there alone its antithesis is possible ; 
‘in the case of the unmarked cloth-pieces however (where 
the marks have never existed), the marks have not * ceased 
“to exist after having existed there ; so that any antithesis 
“of the marks is not possible in this case.” 


* The printed text reads ATMA year A wafa. But the sense requires 
a a waia » as found i iu the Puri MS- 
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Our answer to this is that this is not right, as it is possible 
for the thing to exist elsewhere. ‘That is to say, what happens 
is that the man (asked to bring the unmarked cloths) sees the 
presence of marks in certain pieces, and does not perceive it 
in others, —so that perceiving the absence (antithesis, ‘ pre- 
vious negation’, non-appearance) of the marks in these latter, 


he cognises, by means of this antithesis, the thing required 
(i. e., the unmarked cloths:.* 


Vartika on Sa, (9). 
[P. 281, L. 18 to P. 282, L. 31. 


If it be urged §c.—says the Sūtra. This is perhaps what 
you (the Pirvapaksin ) means—‘' Where a thing exists, 
there alone its antithesis is possible; in the unmarked cloths 
the marks have never existed ; so that there can be no anti- 
thesis of them there. 4” | 


Our answer is that this is not right ; as what you urge 
is due to your ignorance ; apparently you have 
uot grasped our meaning. We donot say that a 
thing is non-existent where it exists; what we do say is 
that when the man perceives the marked cloths, he recog- 
nises others as characterised by the absence of marks. So that 
the objection urged by the Parvapaksin is entirely baseless. 
This is what is meant when the Sūtra says—this is nat right, 
as it is possible for the thing to exist elsewhere, — 


Var. P, 282. 


è This is what the Parvapaksin has in view—“ The idea of negation is de- 
pendent upon previous existence ; so that where the marks have never existed, how 
can you conceive of their negation ?” This objection proceeds on the supposition 
that there is only one kind of Negation—in the form of ‘destruction,’ where the 
thing ceases to exist, after having existed. But it is forgotten that there is also 
such a nega ion as Previous Negation, the absence of a thing before it comes into 
existence ; both these negations are perceptible ; for instance, when we see the 
milk we perceive iu it the negation of curds, which is ‘ previous’ negation ; and 


when the milk has been made into curds, we perceive there the negation of mill, 
which is ‘destruction’.—Tãtparya. 


+ Both editions read W3 # sAN ; but what is required is ¥ mea 3 as 
it refers to WNA; | i 
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Siitra; (10). 
[Says rue Oprronent]—“, THE PRESENCE OF THE 
MARK (IN THE UNMARKED THINGS) CANNOT BE THE MEANS 
(OF ANY COGNITION) IN REGARD TO THE UNMARKED THINGS,” * 


Bhasya on Si. (10). 
= [P. 108, L. 16 to L. 18]. 

“The presence of the marks is in the marked cloths ; 
“and the antithesis is not of these marks; in fact the 
“antithesis of those marks present in the marked cloths 1s 
“in the unmarked cloths; and this antithesis cannot be the 
“means (of any cognition). Those that are present, to speak 
“of the antithesis of those would involve contradiction in 
“terms,” f 

Vartika on Sū. (10). 

[P. 282, L. 5 to L. 6}. 

“The presence of the marks Sc. Se.——says the Siitra. 
“ Those marks that are present in the marked cloths cannot 
“ be non-existent { for any person ; and those that are pre- 
“ sent, to speak of their negation involves contradiction in 


“ terms.” | 
a Sätra (11). | 
This ts NOT RIGHT §$ AS THE POSSIBILITY (OF THE 
COGNITION). 18 IN VIEW OF THE ACTUAL PRESENCE OF THE 
MARKS (ELSEWHERE)—(So. 11). 


° This rendering is ore in conformity with the wording of the Sūtra, thau 
the following,—which is in accordance with the construction put upon the Sutra by 
the Bhdsya and the Vaéréika—“ The marks existing in the marked things, this 
antithesis in the unmarked things cannot be the means of any cognition.” The 
sense remains very much the same in both cases. 

This Sitra is not found in the Puri Sitra-MS. 

t Where the marks are present, there you cannot conceive of their antithesis ; 
as this would involve a contradiction in terms ; while where they are never present, 
there it is impossible to conceive of their antithesis ; as antithesis or negation 
presupposes previous existence. Sov that no such ‘antithesis’ being conceivable, 
it cannot be regarded as an Instrument of Cognition—Tétparya. 


$ The Benares edition rightly supplies an additional 4%. 
§ Having omitted the preceding Parvapalsa Sitra, the Puri MS. of the Sūtra 
_ text omits this 4 here. 
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_ Bhasya on Sa. (11). 
[P. 108, L. 20 to L. 22]. 

We do not say that there is antithesis (absence, non- 
existence) of those marks that are present (in that same thing 
where the antithesis is conceived of); what we say is that the 
marks being present in some and not present in other things, 
when a person, looking for the marks, does not find them 
present in these latter “things, these things he comes to 
recognise by means of that absence (antithesis) of the marks. 
[So that the absence becomes the means of the cognition of 
those things]*. 

Vartika on Sa. (11). 
[P. 282, L. 9 to L. 11]. 


This ts not right §c. Se.—says the Sūtra. We do not 
say that there is antithesis of the marks in that same thing 
where they are present ; what we say is thatin view of the 
presence of the marks in certain things, one comes to know 
certain other things where the marks are absent,—and 
this knowledge is got at by means of the negation (of the 
marks). 
Satra (12), 
THEN AGAIN, THE ANTITHESIS OF A THING IS POSSIBLE 
BEFORE IT OOMES INTO EXISTENCE.—(S0. 12). 


Bhasya on Sa. (12). 
[P. 104, L. 2 to L. 4]. 


As a matter of fact, there are two kindsof Antithesis ; one 
consisting in the non-existence of the thing before it has 
come into existence, and another consisting ini its non-existence, 
after having come intoexistence, dueto its destruction ;—now 
the € Antithesis ’ of the marks that there is in the unmarked 


*;For Antithesis being a means of cognition, all that is necessary is that there 
= should be an idea of the Antithesis, and not that the antithesis should actually be 
there ; ; and as a matter of fact the idea of the negation or absence of marks in one 
thing can very well be due to, and in relation to, the presence of those marks in 
something else; this idea being in this form—‘ the marks that {are present in those 
things over eie, are not present in these things,—so these are the unmarked things 
that I want.’ 
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things is that of the former kind,—that consisting in their 
non-existence before they have come into existence ; and 
not of the other kind [so that the objection urged in Si. 9 
does not lie with our view at all]. 


Vartika on Sa. (12). 
[P. 282, L. 14 to L. 19]. 


The Antithesis of a thing is possible Sc. &c.—says the 
Siitra. There are two kinds of Antithesis,—that consisting 
in the non-existence of the thing before it comes into exis- 
tence, and the other, due to the destruction of the thing, 
consisting in its non-existence after it has come into exis- 
tence. Of these two, the Antithesis of this latter 
kind,—7. e. Destruction,x—is not possible of the marks in 
the Cloths, where they have never existed ; but the otber 
kind is quite conceivable®. 


In reality, the objections doeii in Sa. 9 and 10 are both 
of the nature of Casuistry ; the right answer to all Casuistry 
has been provided by us under Si. 1-2-12 (Vartika, text, 
P. 179); where we have shown that if the Casuistry is urged 
knowingly (intentionally), it is open to the charge of being 
irrelevant} ; while if it is done unknowingly, it only shows 
the casuist’s ignorance; hence arguments in the form of 
Casuistry should never be put forward. 


End of See, (1). 


©The Tatparya rightly remarks that when the Bhadsya and the Vartika speak 
of two kinds of Antithesis, it is not meant that they recognise only these two kinds ; 
for in reality there are four kinds of antithesis ; all that is meant is that Destruction 
is not the only kind of Antithesis, as the opponent seems to take for granted, 


+ In the original passage of the Vartika on P. 179, we have the term gatat 


for what here appears as SE AE Ae is É though both stand forthe same thing, the 
Clincher of ‘ Irrelevancy ’, yet the former is more in keeping with the actual name of 
the Clincher as mentioned in Så. 5-2-1. 
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S-ction (2). 
Non-eternality of Words. 
— [Sūtras 18—38. ] 
Bhasya on Si. (13.) 
| [| P. 104, L. 5 to P. 106, L. J 

Sūtra 1-1-7 says ‘ d@pfopadéshak shabdah,’ ‘Word is the 
assertion ofa reliable person’, meaning that it is only a 
particularly qualified Word that can be the Instrument of 
Right Cognition ; which implies that there are several kinds 
of ‘Shabda. Now in regard to all this ‘Shabda’, in 
general we proceed to consider whether it is eternal or non- 
eternal.* | | 

On this point Doubt arises, on account of there being a 
difference of opinion caused by such reasons being adduced 
as tend to produce uncertainty (in men’s minds).f 

[The following are the different opinions that have been 
held on the point]—(1) “Sound isa quality of Akdsha, it 
is all-pervading and eternal, and it is liable to manifesta- 
tion only."$ [The Mimamsaka view.]—(2) “ Sound les latent 
ne a a es PEREON RIES neces ` 


> The purpose of this section is thus explained by the Parishuddhi—When we 
have proved that Words are not immaculate self-sufficient entities, we can regard 
the Veda as the‘ word of a reliable person’, and hence an Instrument of Right 
Cognition. Otherwise, if the Veda were eternal, it would be open to this suspicion 
that it may not be reliable ; as no one knows when and by whom it was propound. 
ed ; and in ordinary usage, all such words as cannot have their source traced are 
regarded as of doubtful veracity ; and further, Word—which is only a particular kind 
of Sound—could be a quality of Aisha only if it were non-eternal ; aud the fact 
of Sound being apprehended by the auditory organ alone can be explained only on 
the basis of its being a quality of Akdsha. | 

To avoid confusion, it has to be borne in mind that our Author now 
proceeds to discuss the eternality or non-eternality of Sound, in general ; as Words 
only represent a particular combination of Sounds ; as is made clear by what the 
Bhésya says on P. 115, L. 20. 

t The Vartika reads this as a Sūtra ; but neither the Nydysuchinibandha nor 
any Sūtra Ms., reads it as such. The Puri Mss. read an additional @ after 
| fanaa: ; but from what follows the @ would appear to be superfluous, 

+ According to this view, the air-currents set in motion by the impact (of the 
stick on the drums, or of the vocal chords) moves forward, until they reach the 
tympanum and manifest, i. e., Jrender audible, the Sound already subsisting in the 
Akasha enclosed in the ear- cavity. —T@tparya. 

See Prabhakara Mimaémsa, pp. 59-60. 

‘It is liable to manifestation only, not to production ; this is the force of the 
affix ka’—says the Bhasyachandra. | 
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in (five) Substances, along with, and in the same manner as, 
Odour and other qualities, and is liable to manifestation only. na 
[The Sarzkhya view ].—(3) “ Sound is the quality of. Akāsha 
liable to production a destruction.” (The Vaishésika 
view |.—(4) “ Sound is produced by disturbance in the basic 
elemental Substances, it does not subsist in anything,—it is 
liable to production and also to destruction.” [The Bauddha 
view]. 


In view of this diversity of opinions, there arises a doubt 
as to what is the real truth. 


Our answer is that Sound is non-eternal. “ Why ?” 


(A) Because it Has A cause, }—(B) BECAUSE IT ts 
APPREHENDED THROUGH A SENSE-ORGAN,—AND (C) BECAUSE 
IT 1S (CONCEIVEDÎ AND) SPOKEN OF AS A PRODUCT. 


(Sa. 13). 


(A) The term āđi in the Sätra stands for cause, —the 
etymological signification of the term being ‘ that where from 
a certain thing isdrawno out or produced’, a@diyaté asmiat.’ 
As a matter of fact, it is found that what has a cause is non- 
eternal ;—so that as Sound is produced by conjunction or 
disjunction—and as such has a cause—it must be non-etern- 
al, “ What is the meaning of the assertion that Sound 
has a cause?” The meaning simply is that, inasmuch as 
Sound is liable to origination (to be produced, or brought 
into. existence), it is non-eternal,—that is, after having come 
into existence, it ceases to exist ; that is, it is liable to des- 
truction. 


eee 


© According to this view, Sound subsists in all such substances as the Jar &c.,— 
being a modification of the ‘earth’ and the other Elemental Substances, each of whom 
is the aggregate product of the five Rudimentary Elements of Sound, Colour, Touch, 
Odour and Taste; and being also a product of Self-consciousness, it is all-per- 
vading in its character ; so that when it happens to land upon a suitable place, 
it serves to modify the auditory organ that happens to be close by,—and it is as 
doing this modification that Sound becomes apprehended.—T'atparya. 


+ The Bhäsya explains ddi as cause. 


t The Tétparya remarks that STIX stands not only for actual expression, but 
also for the idea that people entertain in regard to Sound. 


The Bhdsyachandra remarks that as the author of the Sūtra stands in the position 
of a Teacher, the urging of several Reasons is not faulty. 
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(B) As it might be still regarded an open question, as to 
whether Sound is actually produced by conjunction and dis- 
junction, or it is only manifested by them,—the Sūtra adds the 
second reason— Because it is apprehended through a sense- 
organ ;—+#.e., it isapprehended by means of the contact of a 
sense-organ. [In regard to Sound, the real 
~ questionat issue is]—‘Is Sound manifested 
and apprehended like the qualities of Colour and the rest, 
in the same place as its manifester ? or, Is it that the initial 
Sound is produced by contact, and it, in its turn, gives rise 
to a series of Sounds, and the Sounds thus reaching the au- 
ditory organ, become apprehended ?’ The answer to this 
is that Sound can never be apprehended in the same place as 
its manifester ; as itis apprehended after the conjunction or 
impact (which is its manifester or originator), For instance, 
when a piece of wood is being cut, the Sound that arises from 
the impact of the axe with the wood is heard by the person at 
a distance after that impact has céased ;—and it is never found 
possible for a manifested thing to be apprehended after its 
manifester has ceased to exist; so that the Impact cannot be 
regarded as a mere manifester;—on the other hand if the 
Impact is the producer of the Sound, what happens is that the 
Impact having produced the initial Sound, this latter gives 
rise to a series of sounds, and what is apprehended is that 
particular Sound of the series which happens to reach the 
Auditory Organ: so that in this case it would be quite 
possible for the Sound to be apprehended after the Impact 
has ceased. 


Bha. P. 105. 


(C) For the following reason also Sound is produced, 
not manifested :— Because itis conceived und spoken of as a 
product. In ordinary parlance, it is only a product that is 
spoken of as ‘acute , or ‘ dull’,—as we find in such expres- 
sions as ‘acute pleasure’, ‘dull pleasure’, ‘acute pain’, 
‘dull pain’;—and in regard to Sound also we have such 
expressions as ‘acute Sound’, ‘dull Sound,’ [Hence Sound 
must be a product), “But as a matter of fact, the 
acuteness or dullness belongs to the manifester, whence arises 
the acuteness or dullness of the apprehension ; just as in the 
case of Colour &c.” This cannot be; as there is suppres- 
sion. What the opponent means is as follows :—‘* The 
acuteness or dullness belongs to the manifesting Impact ; 
from that arises the acuteness or dullness of the apprehension 
of the manifested Sound, and there is no difference in the 
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Sound itself; just as in the case of Colour, (the Colour re- 
maining the same), its apprehension is heightened (rendered 
more acute) or lowered (rendered dull) by the light that 
manifests it ”.—But this cannot be, as there is suppression . 
(in the case of Sound); that is to say, it is only when the 
Sound of the drum is acute that it suppresses the duller 
sound of the lute, and not when it has been deadened and 
dull (this well-known fact cannot be explained on the hypo- 
thesis of the opponent; for] the suppression could not be 
done by the apprehension of the Sound; and as for the 
Sound itself, it is the same in both cases (according to the 
Opponent, whether the Sound of the Drum is acute or dull, 
it is the same Sound that has continued all along ; and hence 
dull or acute, it should always suppress the 
Sound of the lute); if on the other hand, the 
Sound, in the two cases, be regarded as different, the 
said phenomenon of suppression becomes quite explicable. 
From this it follows that Sound is produced, not manifested, * 
Then again, (according to the Opponent’s view) no suppres- 
sion should be possible; because (according to him) the 
Sounds being manifested in the same place as their manifester, 
there could be no contact (between the two, and hence no sup- 
pression of the one by the other); so that according to the view 
that Sound is manifested in the same place as its manifester, 
no suppression would be possible ; as the Sound of the lute 
(which is manifested in the lute) cannot be got at by the Sound 
of the Drum (which is manifested in the Drum). If it 
be urged that there could be suppression even without the 
one getting at the other,—then (our answer would be that) 
in that case there would be suppression of all Sounds. The 
Opponent might think that—“ even though one Sound is 
not got at by another, there could be suppression” ;—but if 
this could be possible, then just as the drum-Sound suppresses 
one lute-Sound —1. e., that which has its manifester near the 
manifester of the drum-Sound—so would it suppress all 
lute-Sounds,—even those whose manifesters would be at a 
distance from the Drum; as the condition of not being in 
contact with the drum-Sound would bethe same in the case 
of all lute-Sounds ; so that when a Drum would be sounded 


Bha. P. 106. 


© ‘there is a long discussion in the Tatparya as to whether the qualities of Sound 
are inherent and inseparable from it, or only accidental. The conclusion is that they 
are inherent in it ; so that if the Sound remained the same, it could not have two 
such contrary characters as ‘acuteness’ and ‘dullness’. 
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at any one place, it should render inaudible the Sound of all 
the lutes that might be sounded at the time anywhere, in 
all regions of the world! On the other hand, (according to 
our view), the Series of Sounds (produced in each case) 
being distinct, it becomes possible for only a certain Dull 
Sound to be suppressed by a certain Acute Sound ,—this 
being dependent upon their reaching the auditory organ at 
the same time. “What is it that you call suppression ?” 
The suppression of a thing consists in its being not ap- 
'prehended by reason of the apprehension of a similar 
thing; as for instance, the light of the torch,—which 
would be (otherwise) visible,—is suppressed by the 
light of the sun [so that there is suppression of one Sound by 
another, when, being otherwise audible, it is rendered in- 
audible by another Sound].« 


Vartika on Su. (13). 
[P. 282, L. 19 to P. 295, L. 4].F 
The Bhasya says—Sétra 1.1.7 says ‘aptopadéshah shabdah’ 
(Word is the assertion of a reliable person), meaning 
that it is only a particularly qualified word that can 
be the Instrument of Right Cognition; which implies that there 
are several kinds of ‘Shabda.’ “ How is this implied?” [It is 
implied by reason of the fact that] unless there is a diversity 
of things there can be no need for any qualifying terms,— 
and it is not right (for any writer) to make use of needless 


-Var: P. 283. 


* Whenever there is suppression, a thing is suppressed by another thing 
similar to it,—and never by itself ; similarly when a piece of cloth is manifested 
by torch-light at midday, and also by the light of the midday sun, the cloth does 
not suppress itself. But if sound were only manifested, as it would be the same 
letter-Sound that would be manifested by the acute and the dull Sound, the 
suppression would mean that the Sound suppresses itself ; which would be absurd. 
Hence in view cf this suppression, the two Sounds should be regarded as dis- 
tinct.—Tdtparya. | 


t The Sūtra- numbering i in the Vartika from this point is defective ; as in 
both editions, a passage of the Bhasya has been treated as Sūtra, for which 
there is no authority either in the Nydya-sichinibandha or in the Sitra Mss. 
Just as in the Bhdsya, there is a long introduction to Si. 13, in the lines 5—12 of 
P. 104; so in the Vartika also we have a long introduction to the same Satra, 18 
exieading from P. 282, L. 19 to P. 287, L. 9. We adhere to the Sa{r2-numbering 
of the printed Bhdsya text. 
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qualifications ; from this itis only right to assert, on the 
basis of the qualification (occurring in the Sūtra) that Shabda 
is of several kinds. Now in regard to all this ‘ Shabda’ in 
general we proceed to consider whether it is eternal ur non-etern- 
al (Bhā. P. 104) ;—by ‘considering’ in this passage it is 
meant investigating or examining of the question, 


On this point doubt arises, on account of there being a 
difference of opinion caused by such reasons being adduced as 
tend to produce uncertainty in men’s diated (Bhasya 104-7). 
What the term ‘ difference of opinion’ exactly means has 
already been explained (under Sia. 1-1-23). 


The different opisions on the point in ‘question are as 
follows :— 


(1) Some people have held that Shabda (Sound), like 
Large Dimension, is a quality of Akasha, and is liable to be 
manifested. These people reason as follows :—‘‘ Sound. 
is etertial,—because it is a qulity of Akasha and subsists 
- In a single substance which is indestructible,—that which is a 
quality of Akāsha and subsists in a single indestructible 
substance is always found to be eternal,—for example, the 
Large Dimension of Akasha,—and as Sound also is such 
a quality, it must be eternal ; and being eternal, it is capable 
of being manifested; aud its manifesters are Conjunction, 
Disjunction and Detonation.® 


(2) Other philosophers have held the view that Sound 
exists in substances along with, and in the same manner as, 
Odour and other qualities, and is liable to manifestation only.— 
(Bhasya), These people reason as follows :— Sound sub- 
sists in the same manner as Odour &o., and is also manifested 


® When the dram is sounded, what manifests the sound is the conjunction or 
impact of the stick with the drum ; when a piece of bamboo cræks, the resulting 
. sound is manifested py the digjunction of ¢he bamboo-tibres ; ‘Detonation’ is added 
in view of such vague sounds as those of thuuder and the like. 
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in the same manner as Odour &c.; and the manifesters of 
‘Sound consist in the impact of [particular things ¿(like the 
Drum and the Stick). 


(3) Others again have held the view that Sound is a 
quality of Akasha, and is liable to production and destruction. 
These people declare that “Sound is non-eternal, it is a 
quality of Akasha and 13 RR of being produced and 
destroyed.” 


(4) Lastly, there are some ene who hold that 
Sound is produced by vibration ia the elemental substances, 
—it does not subsist in anything,—and it is capable of pro- 
duction and destruction. | 


In view of this diversity of opinions there arises a doubt 
as to what is the real truth. (Bhasya). 


The real truth is that Sound is non-eternal. 


Now we proceed to consider what is this ‘non-eternality’; 
—i. e., what is that character of being non-eternal by virtue of 
which Sound is called ‘ non-eternal ’. 


(A) Some persons have held the view that ‘non-eternality’ 
consists in previous non-existence and destruction ; they explain 
that that thing is ‘non-eternal’ which has previous non-existence 
(i. e, has no existence prior to its being produced) and deséruc- 
tion (i. e., ceases to exist after having existed for sometime). 


But this view is not tenable, for want of (necessary) 
relationship ; as a matter of fact, no entity—that which exists 
—can have any relationship to previous non-existence or des- 
truction * ;—and further (if ‘non-eternality ’ rested upon 
these) it could be attributed also to such things as have not 
come into existence at all, or such as have been destroyed ; that 


in aE A E E OS TO ee AE 

* During the time that the thing exists, there is neither its previous non-existence 
nor its destruction ; and an existing thiug can bear no relationship to what is not | 
there. When the non-existence or destruction of the thing is there, the thing 
itself is not there. - 
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is to say, if you believe that a thing is ‘ non-eternal’, because 
it has ‘ previous non-existence’ and ‘destruction’, then, in- 
asmuch as the thing that has not come into existence will have | 
the said ‘ previous non-existence’, and after the thing has 
ceased to exist, it will have the said ‘ destruction ’,—this 
thing, which would be actually non-existent (before it 
comes into existence and after it has ceased to exist), would 
fulfil the condition of ‘ having previous non-existence and des- 
truction’; and as such this non-existing thing would be con- 
ceived of as being ‘ non-eternal’; and certainly such a con- 
ception would be totally baseless! ° Further, ‘ non- 
eternality ’ must be the positive character of being non-elernal ; 
and certainly ‘ previous non-existence ’ and ‘destruction’, both 
being purely negative in their character, could 
not be referred to by means of an abstract noun 
(‘non-eternality’, which by its very nature, must be positive). 
That is to say, when we call a certain thing ‘ non-eternal’, what 
is meantis that it has not an absolute continuous existence ; 
and it is this positive character (of being that which has not 
an absolute continued existence) that constitutes ‘non- 
eternality’ ; while ‘ previous non-existence ’ and ‘destruction’ 
are pure negations of existence (of any kind); so that it is 
not right to speak of negations by means of a positive (abstract) 
term. Hence the conclusion is that the ‘ non-eternality ’ of 
things cannot consist in ‘prior negation ’ and ‘ destruction ’. 

Thirdly, the sense of the Genitive is not applicable ; that is, the 
Sūtra of Panini laying down the use of the abstract affixes 
‘toe’ and ‘fal’ is in the form ‘fasya bhavas{vatalau’ ‘the 
affixes ‘toa’ and ‘fal’ denote the character of something’; 
and here we have the pronoun ‘ fasya’, ‘ of something’, with 


Var. P. 284. 


® It is never possible for any thing to have ‘ prior non-existence’ and ‘ destruc- 
tion’ at the same time; so that the non-eternality of things will have to depend 
upon each of these separately; and the thing that has not yet come into existence 
may be regarded as ‘ non-eternal’; and that wuich has ceased exist may also be re- 
garded as ‘ non-eternal’; and both these would be absurd.—Tatparya. 
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the Genitive ending; so that the term must denote a certain 
thing, a positive entity; and the character (denoted by the abs- 

tract affix) must belong to this positive entity ; negation again, 

cannot be the character of anything; for the simple reason 

that at the time that the negation (of a thing) is there [i. e., 

at the time when a thing can be said to have ‘ prior non-exis- 
tence’ or ‘destruction’|, the thing itself, —which is denoted 

by the pronoun ‘lat’ in € tasya’ of Panini’s Stitra—will not 

be there; and certainly the Genitive cannot be applicable to 

what does not exist. “ But what comes into existence 

has had no existence before (it came into existence); and 

after it has ceased to exist, it does not come into existence 

again; [and this is what is meant by the thing having ‘ prior 

non-existence’ and ‘ destruction’; and thus the thing spoken 

of as such cannot be entirely non-existent].”’ Even so, 

our reasoning is not affected; we also say that what did not 

exist before (coming into existence) does not come into ex- 

istence afterwards; but the fact remains that the sense of 

the Genitive is not applicable to it.« “How then do we 

have such expressions as (a) ‘ ghatasya pragabhavak,’ ‘ prior 

non-existence of the jar’ (b) ‘ ghatasya pradhvamsabhavah, ‘des- 

truction of the jar’? ” These expressions do not in reality 

signify any relationship of the Genitive [and as no relation- 

ship is signified, the use of the Genitive ending must be re- 

garded as figurative]; and all that the two expressions actual- 
ly mean is that—(qa) ‘the thing did not exist before, and it 

has come into existence now’, and (b) ‘though existing now, 

it will not exist after its destruction’; and it isin view of- 
these facts that the thing is called ‘non-eternal’ ; and the 
presence of this character constitutes ‘ non-eternality.’+ 


e That is to say, the fact remains that at the time that there is non-existence of 
the thing, the thing is not there ; so that the thing is incapable of having the sense 
of the Genitive applied to it. 

t So that at best the attributing of ‘prior non- existence’ and ‘destruction’ to a 
thing can be only figurative ; and being so, it cannot afford a satisfactory basis for 
the ordinary notion of P E 
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Fourthly, the ‘non-eternality’ (as explained by yon) could 
never belong to anything existing at the present time; that 
is to say, if you mean that ‘ non-eternality ’ consists in ‘ prior 
non-existence’ and ‘ destruction,’ then, inasmuch as an ob- 
ject existing at the present time has neither ‘ prior non-exist- 
ence’ nor ‘destruction’, no such object could ever be spoken 
of as ‘non-eternul.’ ‘s But it could be, like such terms as 
‘cook `°% and the like.” If you mean by this that—“ Just 
as words like ‘cook’ pertain to all three points of time (the 
name ‘cook’ being applied to a man who has done cooking in 
the past, or is doing it in the present, or is expected to do 
it in the future), so would the term ‘non-eteraal’ also 
pertain to the three points of time,’—our answer to this is 
that this (analogy) is not correct; as the affix ‘nvul’ (with 
which such personal nouns as ‘ pachaka,’ ‘cook,’ and the like 
are formed) does actually apply to all three points of time,+ 
inasmuch as we do meet with such expressions as—‘this — 
man is a cook, ‘this man will be a cook,’ and ‘this man mas 


a cook.’ “Well, the affix ¢yapt (with which the word 
‘anifya’ is formed) will also apply to all three points of 
time.” By this you apparently mean that— the atx 


fyap also (like the affix ‘ xcul)’ may apply to all three points 
of time.” But this is not right; as no such usa is ever found 
in actual usage; as a matter of fact, we do not ever find the 
epithet ‘anifya’ (non-eternal) applied to a thing not existing 
at the time, even though it might be non-cternal (when it did 
exist) ;§ from which it is clear that it is not right to say that 


The fact, that there can be no relationship between non-existence and the thing is 
not shaken by the expressious quoted ; and so long as no relationship is possible, tne 
thing canuot take the genitive ending ; and hence cannot be referred to by the term 
‘tasya’ oceurriag in Panini’s Satra laying down the use of the affix ‘ fal’; so that 
the form ‘anityatã’ remains inexplicable. 

# The Benares edition reads qyga (Teacher) for arag (cook). 

+ The Bib. Ind. edition wrongly leads eqa for TTT in this passage ; 

$ Bib. Ind. edition reads weaq for eat in this passage. 

§ Sə that the epithet ‘anitya’ cannot be applied to past or future objects. 
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the affix ‘tyap’ is applicable to all three points of time. 
And from all this it follows that ‘ non-eternality ° cannot con- 
gist in ‘ prior non-existence ° and ‘destruction,’ 
(B) Other philosophers have put forward the ‘ presence 
of the cause of destruction’ (as the condition of non- 
 eternality). ‘These people explain that the ‘ non- 
eternality ’ of a thing consists in the existence (or presence) 
of the cause of its destruction. 


Var, P, 285 


- But this also is not right; as tue term ‘non-eternal’ is 
actually applied to things when the cause of their destruction 
is not present at the time; that is to say, as a mat- 
ter of fact, the epithet ‘non-eternal’ is applied to a 
thing before tho ‘existence of the cause of its destruction.’ 
In the case of a jar wherein the disruption of the component 
parts (which disruption is the cause. of the jar’s destruc- 
tion) has not yet come about,—the epithet ‘ non- 
eternal’ could not be applied to that Jar while it 
existed,—if ‘eternality’ consisted in ‘the presence of the 
cause of destruction’; for certainly a man is not called ‘ fever- 
ish’ when the fever is not there. In fact, the only notion to 
which the ‘ presence of the cause of destruction’ should give 
rise is that ‘the cause of the destruction? of this thing is 
present,’ and not that ‘it is nan-eternal’; for certainly, the 
presence of the character of the ‘cow’ never gives rise to 
the notion of the ‘horse. You might offer the follow- 
ing explanation :— That thing the cause of whose destruc- 
tion is present, is vindshavat, having destruction; and that 
which has its destruction is ‘non-eternal.’ ” But this also 
we do not understand, that ‘the thing the cause of whose 
destruction is present has destruction’; for as a matter of 
fact, a thing, the cause of whose destruction is present, can 
be spoken of only as ‘having the cause of its destruction’ 
(and not as ‘ having its destruction’); for certainly the con- 
nection of one thing cannot form the basis of the concep- 
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tion of another thing fand the cause of destruction is some- 
thing entirely different from destruction]; for instance, a 
man’s connection with the stick does not afford the basis of 
his being conceived of ‘ having ear-rings.’ “ What you 
say cannot be right; as we do meet with such expressions as 
‘the body has its destruction’ (shariram vindshavat.)” You 
mean by this that—“ in actual usage we do meet with such 
expressions as vindshival shariram, (the body has its dastruc- 
tion); and certainly such usage could not be possible if there 
were no relationship (with the destruction, vinadsha).” But 
this reasoning is not right; because as a matter of faet, the 
possessive affix ‘mafup’ (with which the adjective ‘ vindsha- 
vat’ is formed) is never found to be applied to things not 
actually existing ; that is to say, the possessive affix ‘ matup 
is never used in connection with things not actually existing ; 
eg. a man is not called ‘fundali’ ‘having the ear-rings,’ 
when the ear-ring is not actually there; similarly, as no 
connection (of the possessive affix) could be possible unless 
the destruction were actual] resent, any such usag 

‘ vindshavat shariram’ (‘the R y has ina a be 
wrong. [So that you cannot prove anything on the basis of 
such an expression]. “But we do actually meet with 
such expressions in usage,” You mean that—‘ in actual 
usage we do meet with such expressions as ‘vindshi état 
sharivam, and ‘adhruvGh été visayah’ [where the TAN 
‘vindshi, ‘has destruction’ of the former expression has the 
same denotation as the term ‘adhruva,’ ‘impermanent, of 
the latter].” But your reasoningis not right ;as the usage 
you refer to is purely figurative; that is to Say, when the 
term ‘vināshi, * having destruction’ is applied to the Body, 
it is used in its secondary (figurative) sense,—the meaning 
being that ‘the destruction will surely come about’ [the ac- 
tual use of the possessive in ° having destruction,’ even when 
the destruction is not there, being purely figurative, intended 


Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-2-13 915 


to indicate the certainty of destruction]; the term ‘adhruva’ 
‘impermanent, on the other hand, directly denotes non-eter- 
nality itself. From all this we conclude that ‘ non-eternality’ 
cannot consist in the presence of the cause of destruction, 


(C) There are others again (the Sankhyas) who hold that 
a thing is called ‘ non-eternal’ when it is found that, though 
the conditions of its being perceived are present, it has com- 
pletely disappeared from view. These people offer the 
following explanation of the term ‘non-eternal’: —* When it 
is found that all the conditions of the perception of a certain 
thing are present, and yet in its own form the thing, 
having completely disappeared from view, is absolutely not 
Var. P. 286. perceived,—that thing is called ‘ non-eternal.’ "+ 


This assertion however is absolutely meaningless ; by say- 
ing that ‘having the conditions of its perception present, the 
thing entirely disappears from view, and is not perceived,’ the 
Sanikhya goes against his own doctrine; it is his doctrine 
that— there is nothing which is absolutelyt not perceived.’ 


8 That which ezists, is an entity, never ua lergees utter destruction; what happens 
is that when a thaing becomes manifested, appears into view, it is said to be ‘ pro- 
duced,’ to‘ come into existeace’; and similarly, even though still existing, it dis- 
appears from view, it is said to ‘have ceased to exist’; and this is what constitutes 
the non-eternality ot that thing. Thisis the view of the Sankhyas, who do not adinit 
ef the birth of what has net been in existence already, nor of the absolute destruc- 
tion of anything.—Tat paryd. | 

t The Benares edition reads Ta gagerarani which has been adopted in the trans- 
Jation. The reading of the other edition is fatggeresy by which the sentence would 
mean- “there is nothiag which, having come into existence, is ever absolutely not 

perceived,’ 3 


The Sankhya doctrine is that everything in the world is an evolutionary product 
of Pukriti, Primordial Matter,—and-as sech is nen-different from that Matter. Such 
being the case, asa matter of fact, it is not possible that at any time no product of 
Primodial Matter should be perceived ; some produet or the other is sure to be per- 
ceived always, and as all products are non-different from the original Matter, no 
product can be said to be absolutely not perceived —Tatparya. 


The Parishuddhi points out another sel £-contradiction on the part of the S@ikhya: 
If there is only disappearance of things, and not destruction of things, then there would _ 
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Further, we have more than once pointed out that no ‘ disap- 
pearance’ of a thing is possible, unless some new element has 
been introduced into it.» From all this it is clear that this 
(Sankhya) explanation of ‘non-eternality ’ is not right. 

(D) A fourth explanation of ‘non-eternality’ is as follows :— 
“ Whena thing, not having existed before, comes into exis- 
tence, and after having come into existence, ceases to exist, 
— that thing is called non-elernal ; and it is this condition (or 
| gion) that is expressed by the abstract affix in the term 
anifyata@’, ‘non-eternality.’+’’ 


This again is not right; as the abstract affix (‘fal’) is 
never found to be used in the reflexive sense; as a matter of 
fact, no abstract affix has ever been found to have the reflexive | 


sense. “ Itis so found along with such words as ‘vinaya’ and 
the like.” Not so; as we do not accept that view. ‘ But 


Panini by his Sutra (5°4°34) lays down that ‘the thak affix is 
added to vinaya and other words,’ in the reflexive sense, by 
which the word ‘vainayikam’ (vinaya and thak) stands for vin- 
aya itself.” But we do not accept this view; the thak affix, 
added according to Panini’s Sūtra, does not have the reflexive 
sense ; the term ‘vainayikam’ denotes the connection or pre- 
sence of vinaya, and not vinaya itself. Similarly in the case 
of all abstract affixes.[ Even in cases where the distinction 


be no chance of Ignorance, Passion, &c., to be entirely destroyed ; so that there would 
be a possibility of these bursting out again in the Sou! that has been released ; and 
thus there being no stability in the Release, this would fail to be the summum bonum. 

= According to the Såùkhya, just as there is no utter destruction of a thing that 
has come into existence, so also there is no birth, or coming into existence, of what has 
never existed. Hence the disappearance of anything would be possible ouly if some- 
thing new came to it;—now this would mean that the somcthing fresh that has come 
in did not exist before the thing disappeared from view ; or if this new thing was 
there before, the said disappearance of the former thing will also have to be adinitted 
as being there (even before the thing actually disappeared)!—T7élparya. 

t That is to say, the ¢tal-affix has ouly a reflexive sense : anityah éva anityata.’— 
Tatpar ya. 

Į Panini’s rules can be accepted as authoritative oaly wien they are found compat- 
ee witn proofs and facts. The reflexive use of the thak-affix ig something that is 
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(in the denotations of the basic term and the affix) is not dis- 
cernible, such distinction can always be deduced by means of 
Inference; that is to say, is the case of those affixes, where 
the distinction is not discernible,—and whom, on that account 
you hold to have the reflexive sense,—the distinction ean 
always be inferred. 


«What is that from which such distinction could be inferr- 
ed ?” 7 | 
= That which would lead to the inference is the fact that the 
Genitive always signifies difference ; as a matter of fact the 
Genitive ending is always found to point to difference: and how 
the Genitive is not used in the case of the two things not 
different from each other, we have shown in the section deal- 
ing with Qualities and the Substratum of Qualities.* 


[Now all these four explanations of ‘ non-eternality ’ hav- 
ing been found to be inadmissible, the question arises]—Is 
then the term ‘non-eternal’ absolutely meaningless ? 


It is not meaningless. Asa matter of fact, it if esistence 
itself which is both (eternality and non-eternality), according 
as it is, or is not, circumscribed by limits; that is to say, 
when the ewistence of a certain thing is circumscribed by 


against all proof and facts ; for such reflexive use would mean that the term ‘vinaya’ 
and the affix ‘thak’ are synonymous ; and in that case the two should never appear in 
close juxtaposition ; such juxtaposition of synonymous words is meaningless; as in 
the case of such expressions as ‘vrikgah-taruh.’—Tdtparya. ) 

The Parishuddhi formulates the argument thus—Thak and other affixes must have 
a meaning different from the terms to which they are affixed,—because they are 
affixes,—like such other affixes as are universally admitted to have a meaning different 
from their bases ;—and this formal reasoning is corroborated by the argument put for- 
ward by the Tdtparya. Nor can this argument be objected to on the ground of its 
being against Panini’s rules ; because these rules have been propounded only for the 
purpose of the etymological formation of words ; they have no real bearing upon their 
denotation. 

© The Genitive ending that the Vartika is referring to is that found in Panini’s 
Sūtra laying down the use of the abstract affixes—qeqwrmeraaatt—W here, it is argu- 
ed, the wa in ‘ggg? must be different from the qra in Sara!’ i 
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both limits, (beginning and end), this constitutes the non- 
eternality of that thing; andwhen the eistence of a thing is 
not circumscribed by both limits, this constitutes its eternality. 
[Nor is there any incongruity in the same thing, existence, 
constituting both eternality and non-eternality; for) this is 
just like the case of Inherence; when Inherence is qualified or 
indicated by (i.e. conceived of in relation to) a product, it is 
called ‘Cause’; and when it is conceived of in relation to 
a cause, it is called ‘Product. “How can this be?” 
Well, the notion of ‘cause’ cannot appear without some 
basis;as it is found to appear at only- certain times;— 
then again, the notion of what is not a Substance, cannot be 
due to a substance itself [and ‘Cause’ is not a substance |*; 
as the two are contradictory to each other ;—nor again 
can the notion of ‘cause’ be due to mere éxistence ; as € cause’ 
is something entirely different from ‘existence’; the notion 
due to existence would be in the form ‘this exists,’ while the 
notion of ‘Cause’ is entirely different from the notion 
of ‘ existence ’;—so that what the notion of f Cause’ 
is really due to is a particular kind of relation, appearing, as 
it does, along with the qualification of ‘herein '; that is to say, 
the notion of ‘cause’ that appears (in the case of the cause 
of Cloth, for instance) is always in the form ‘the Cloth inheres | 
in these yarns’, which includes the conception of (the yarns 
being) the receptacle or container (of the Cloth): and certainly 
unless there is some sort of relation (between the Cloth and 
the yarns) this conception of ‘herein’ would not be possible :— 
and that (relation) by reason of which the conception of ‘herein’ 
arises is called ‘Inherence’;—so that when the ‘Inherence’ (of 
a certain thing) is conceived of in relation toa product, it is re- 
garded as ‘Cause’. Then again, the (abstract) affixes ‘(va’ and 


Var: P. 287. 


2 This is the only meaning we can attach to the passage as it stands in both edi- 
tions. It would give better sense, if we read Ww wargina WeYarayy ; ; which 


would mean—‘ the notion of an entity (suchas caus.) cannot be due to mere non- 
entity.’ | 
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‘fat’ are denotative of that quality by reason of whose pre- 
sence in a thing people apply to that thing the terms to which 
those affixes are affixed; * and as people apply the term 
‘cause’ (‘Karana’) toa thing when they find in it the presence 
of the ‘inherence’ of a product,—the ‘ Kadranatva’, being 
Cause, must consist in this ‘inherence of the product.’ This 
same explanation applies to the * Product’ or ‘ Effect’ also; 
that is to say, ‘ Kdryatva’, being product, consists in that ‘ in- 
herence of the cause,’ to which the Product owes its very exis- 
tence, Just like ‘ Inherence’, ‘Existence’ also is one only ; and 
[just as the same ‘Inherence’, when qualified by the Cause, 
constitutes the essence of ‘ Product,’ and when qualified by the 
Product, it constitutes the essence of ‘Cause ,’ so] the same 
‘Existence,’ when related to a thing characterised by both 
ends, constitutes ‘non-eternality ’; and when it is otherwise 
(i. e. related to a thing not characterised by both ends), it 
constitutes ‘eternality.’ And it is by reason of the presence 
of this ‘nou-eternality’ that Sound is regarded as ‘non-eternal’. 


(The reasons for Sound being regarded as non-efernal 
are propounded in the present Sūtra, 13]—Because it has a 
cause, Jc. ge. (A) ‘Because it has cause; — the term ‘adi’ in 
the Sūtra stands for ‘cause’-- says the Bhasya (P. 104, L. 14); 
so that what Sūtra means is that Sound is non-eternal because 
it has a cause. 


“ Now, what is meant by this having a cause?” 


A certain thing is said to have a cause when it is found to be 
characterised by birth (or production) and to conform to the 
variations of an efficient cause. * But no such character 
exists in things that are manifested ; as a matter of fact, any- 
thing that is manifested is never found to conform to the uaria. 
tions of an efficient cause; on the contrary, inasmuch as the 
manifested thing is perceived after conjunction and disjunc. 


* For example, the affix ‘tva’ in ‘sundaratva’ denotes the quality, on account of 
whose presence in the flower, we apply to the flower the term ‘sundara.’ 
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tion, what you urge is always open to doubt.” What you 
mean is this:—“As a matter of fact, Sound is perceived after 
conjunctions and disjunctions; and this perception after con- 
junction and disjunction is quite possible also in the case of 
the thing concerned (Sound) being manifested (and not actu- 
ally produced) ; so that it remains still doubtful as to whether | 
Sound is manifested or produced.” æ 


Our answer is that Sound is not manifested (but produced), 
—(B) because itis apprehended through a sense-organ—says the 
Sūtra.  “ But what do you mean by its. being apprehended 
through a sense-organ ?” A thing is said to be apprehended 
through u sense-organ when it is found to be perceptible by 
means of the proximity (contact) of an organ of perception. 
“ But what follows from this?” What follows is that if 
Sound is perceptible by means of the contact of an organ of 
perception, and as such is apprehended through a sense-organ, 
then it cannot be said to be merely manifested; for if Sound 
were only manifested (and not produced), it would not 
be possible for it to come into contact with the sense-organ 
concerned. “Why?” Well, it is not possible for the 
auditory organ (of the hearer) to move up to the place (in the 
speaker’s mouth) where the Sound appears; for the simple 
reason that it is incorporeal; in ordinary experience we have 
found that incorporeal things, like Colour for instance, are 
devoid of motion of any kind; and Ākāsha (of which the 
auditory organ 1s constituted) is incorporeal ; so thatit follows 
that it is devoid of motion.t “ But from the fact that there 


= © Diversity in things is found to result from the variations of the Cause as from 
those of the manifesting agency ; for instance, the reflection of the face undergoes 
variations according to the divergences of its reflecting media,in the form of the 
mirror, or a cup of water, &c. Hence it is open to doubt whether the divergence is 
due to the variations of a cause or to those of the manifesting agency.—Tatparya. — 


+ Alasha encased in the ear-cavity constitutes the Auditory Organ ; and even 
though the ear-cavity is incorpcreal, yet it is never found to move up to the mouth of 
the speaker ; it always remains inthe body of the Agarer ; so that, even if the mere 
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inhere in it qualities productive of motion, 
it follows that Akasha has motion In ordinary 
experience we find that when a thing possesses a quality 
productive of motion, it has motion; e, g. a piece of stone 
(which has the falling motion by reason of such qualities as 
Gravity and the like); so that inasmuch as Akésha also is 
possessed of such qualities, it must have motion.” This 
cannot be; as the premiss put forward is not universally 
true; for instance, the Soul is possessed of qualities produc- 
tive of motion», and yet is has no motion; so that your premiss 
is not true. Further, even though qualities productive of 
motion may be present in Akasha, they could not give rise 
to the motion (of Akasha), as any such motion would be 
obstructed by tle extensive Dimension (of Ak@sha); that is 
to say, even though Propulsion may be present in Akasha, 
it could not produce motion init, because the extensive dimen- 
sion of Akasha would rot permit of such motion; asa matter 
of fact, the Propulsion inhering in Ækāsha is counteract- 
ed by the extensive Dimension which also subsists in the 
same (Akasha); and even in the case of the piece of stone 
itself, its Gravity (which would ordinarily bring about its 
falling motion) is counteracted by the contact. of that same 
stone (with an object that supports it), “If Gravity 
were counteracted by Contact, then it would be only a rela- 
tive (and not independent) cause. That is to say, if it be 


Var: P. 288, 


Akdsha were to move up to the speaker’s mouth,—inasmuch as it would be bereft of. 
the encasement of the ear-cavity, it would not be the auditory organ. Thus in any 
case it is not possible for the organ to move up to the place where the Sound is mani- 
fested.—T at parya, l 

The above difficulty affects the view that Sound is not produced, it is only mani- 
fested in the speaker’s mouth, On the other hand, according to the other view, Sound 
is produced in the speaker’s mouth, and the Sound waves thus produced ultimately 
reach the ear-cavity. 

° The Soul’s efort produces motior in the Body. 

t tmareged of the Bib-Ind. edition gives better sense than the fmatazd> of the 


Benares edition. 
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true that Gravity, counteracted by contact, does not produce 
motion,—and in producing motion it is dependent upon the 
removal of the contact,—then this would mean that Gravity 
is a relative (and not independent) cause of motion; and this 
would be against the tenets of the Shastra; for the Shastra 
declares that ‘ Gravity is the independent cause of motion.’*” 
Certainly not; as the word ‘independent’ means something 
totally different: when Gravity is called the ‘independent 
cause’, it does not mean that ‘Gravity does not stand in 
need of anything’; what is means is that (in bringing about | 
motion) it does not stand in need of any such other interven- 
ing positive agency as would operate after the operation of 
the Gravity itself; this is what 1s meant by Gravity being the 
f independent cause’ of motion ;t so that there is nothing in 
our view that goes against any Shastra tenets. In fact we 
have the Vaishésita-Sulra (5-1-7) to the effect that —‘Falling 
results from Gravity, when contact is absent.’ Then again, 
Akasha is not a fit object (for motion); as a matter of fact, 
what brings about motion is not the mere presence of qualities 
productive of motion,—but the presence of corporeality along 
with qualities productive of motion; so that it is only when 
the object is corporeal that the quality productive 
of motion is unobstructed ; and then alone motion becomes 
possible [and corporeality presupposes limitation in space; 
so that it can never belong to Akasha, which is all-pervading}. 
Thus then, no motion being possible in Akāsha, it can never 
move (up to the speaker’s mouth, where Sound appears) ; 
[hence the contact of the Auditory Organ, which is Akasha, 
necessary for the perception of Sound, is not possible under 
the theory that there is only manifestation of Sound in 
the speaker’s mouth]. | 


© Though thë tenet referred to is held by the Vaiskésika, the actual words quoted 
are not found in the Sitras of Kanada. | 

+ The removal of obstruction is not. a positive agency ; hence, even though it is 
necessary in the successful operation of Gravity, that does not deprive Gravity of 
its independence.—T Gtparya. l 
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Nor again, is it possible for the Sound to move up (to the 
Auditory Organ): for the simple reason that it can have no 
motion. And unless the Sound is got at (reached by the Audi- 
tory Organ), no apprehension of it is possible; for (if such 
apprehension were possible,) there would be a possibility 
of all Sounds being apprehended by all men. 


From all this it follows that the only possible TE 
= Jeft is that (in the case of every Sound) there is a series of 

Sounds;—of this series, the first Sound is produced by conjunc- 
| tion and disjunction; and from that initial 
Sound proceed. other Sounds proceeding in all 
directions, like the filaments sticking out of the Kadambta 
flower ; and from each of these latter Sounds there proceeds 
another, and thence another, each of these being duller 
than its predecessor; and this series of Sounds goes on 
being produced until there is an obstacle in. the way of 
their vebicle (air); the last Sound of this series, having 
become too attenuated, loses the capacity of producing 
a further Sound, by reason of some sort of obstacle; 
thus it is that the series of sounds comes to an end. 
- Of this series of Sounds, that alone which approaches the 
Akdsha in the ear-cavity (of the hearer) becomes apprehended 
(heard), and none ether is so apprehended. It isin view 
_ of these facts ran Sound is regarded as ‘apprehended through 
a sense-organ ’; and thus Sound hasto be regarded as. ron- 
_ eternal; as otherwise the said apprehension through a sense- 
organ would not be possible [the production of the Series of 
Sounds being impossible, if Sound were eternal]. 


` [The older Mimansakas have held that) there is ‘ab one 
Sound. But this view cannot be accepted ; for if Sound were 
such, then every sound would be heard by all persons, 
What the Mimaimsaka means is as follows :—“ I do not admit 
that every sound produces a number of other sounds; what 
I hold is that (ia each ease) there is only one Sound, and it 
- pervades over the entire Akāsha [just in the same manner 
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as the Extensive. Dimension pervades over the entire 4kasha); 
and this all-pervading Sound is heard only when it is mani- 
fested by the agency of Conjunction and Disjunction ; exact- 
ly in the same manner as the Jar placed in a room is seen 
when manifested by the contact of lamp-light.” This view’ 
however cannot be accepted ; as if this were so, then every 
Sound would be heard. by all men. That is tosay, if you 
mean that “a single sound, pervading over the entire Akasha, 
becomes manifested by- Conjunction, and thus (being 
heard) brings about the cognition of the thing expressed 
by that Sound,* for the person endowed with the requisite 
auditory organ,” —then, inasmuch as every sound would 
be manifested by conjunctions occurring anywhere in the 
world, it would, as such, be heard by all persons endowed 
with auditory organs. As a matter of fact however, no 
Sound is ever heard by all men ;~—hence the view put for- 
ward is purely imaginary. ‘* But the manifestation of the 
Sound is in only one place [so that the contingency of any 
sound being heard by all men can never arise].” This also 
cannot be accepted ; as it is not possible for the thing in 
question} to be regarded as either the same or different. What 
you mean is as follows:—* It is true that the Sound pervades 
over the entire Akasha ; but it is only a part of this pervad- 
ing sound that is manifested by a particular agency |so that 
there is no possibility of Sound being heard by all men, in any 
case].”—But this also is not right; for the thing in question 
canuot be regarded as the same or as different; that is to 
say, those (manifested) things whom you regard as ‘ parts’ 
_of the al!-pervading Sound, —are these also of the nature of 
sounds ; so all that was necessary here wasto say that the Sound is heard by the 
person, But the ultimate bearing of the discussion being upon Words, the Vartika 


goes a step farther, from the hearing of the Sound, to the cognising of the thing 
expressed by the Word-sound, 


“Tt ‘ Kimah ’ in the Text is a pal -expression ; the E explains it as 
‘ prushnasya; it has therefore been translated as the thing in question. 


Downloaded from https://www.holybooks.com 


- BHASYA-VARTIKA 2-2-13 925. 


‘ Sound’? or are they something different, not of the nature 
of ‘Sound’ P ‘What are you driving at ?” Well, if they also 
are * Sounds,’ then you have several sounds ( and not only 
oné all-pervading Sound), and this goes against. your hypothe- 
sis ;—while if they are not‘ Sounds ’, then it comes to this 
that [when a word is uttered, what is heard is only the- 
manifested part, which, ex-hypothesi, is not sound ; so that] the 
cognition of the thing that arises (upon the utterance of the 
word) arises {rom what is not sound at all! Under the cir- 
cumstances, it béhoves you to explain the exact nature of these 
manifested parts.» -= Then again, Sound subsists in Akiasha 
[which being all-pervading, what is manifested in it should 
also be all-pervading ; so that the contingency of a partic- 
cular Sound being heard by all men still remains].t Lastly, 
it has not been explained what is the meaning of the term 
‘e@kadésha ’ (in the assertion ‘ shabgasya @kadéshah abhivya- 
jyatéy ; the term ‘ékad@sha is a compound, expounded as ékah- 
déshah ’; the term ‘ déshak ’ can mean either place, receptacle, 
or component part, cause ; now in the present compound, it. 
cannot’ mean receptacle ; as Sound subsists in Akāsha ; Sound 
subsists in Akasha, because it is its s quality ; s and E there 


° The translation has adopted the reading WWeu: as found in the Benares edi 
| tion ; the Bib, Ind. edition reads fativwea: with which the sentence | means —‘ so 
that words have to relinquish their verbal character,’ ) 


t The Parishuddhi adds—lIt is not possible to held that the all-per vadine Szund, 
when manifested, undergoes certain modifications which are limited in extent, and 
not all-pervading. For Sound being a quality, there ,can be no possibility of any 
artificial modification entering into it; even if Sound were regarded as a substance, 
and not a quality, there would be no ground for assuming any such modifications. 
Even if such modifications were possible, these would be brought about by those same 
causes—Conjunction, Disjunction, &c.,—that serve to manifest the Sound ; so that 
what is the need of postulating any such thing as‘ sound’ at all? We may have 
in its place these ‘ modifications’ themselves ;-as these would subsist in Akdsha 
and fulfil all the purposes for which Sound is postulated. This being absurd, it 
follows that the hypothesis of these limited and momentary ‘ modifications’ should be 
relinquished, and it be admitted that it is only Sound that is manifested, and heard. 
And the flaw in this view has already been pointed out in the Text. - 
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can be no other receptacle for Sound than Akasha [so that 
shabdasya @kadéshak ’, in this case can mean nothing]; nor 
cam the term ‘ désha °’ be taken as meaning cause; as you 
hold that Sound (being eternal) is not a product (brought © 
about by any cause) ; having held the view that Sound is not 
a product, you cannot say that when you speak of the e@kadésha 
of Sound, you are referring to its cause, And as the term can- 
not have any other meaning (save the two mentioned), the 
assertion that ‘what is manifested is an @kadésha, a part, of 
Sound ’ becomes meaningless. Further, [even granting that 
the manifestation of a part of a sound is possible] no cogni- 
tion of the thing denoted by the whole Sound could arise up- 
on the manifestation of only a part (of that Sound), this ‘part 
of Sound ° being just like a single syllable of a word (which 
syllable can not signify the thing signified by the whole word). 
Then again, when itis held that all letter-sounds are all-per- 
vading in their character, and then it is postulated that 
there is manifestation of part of a letter-sounds, the difficulty 
arises that no part of letter-sound can ever be discerned ;+ 
{when a letter is pronounced, what we heat is the whole letter- 
sound, and not parts of it] and if such part could be discern- 
ed, it could not give rise to the cognition of anything ; for 
even letters themselves are not held to be _denotative of 
things ;and when letters, singly, do not signify anything, 
how can parts of letters do so ? ” | 

‘These same reasonings also serve to set aside the view 
that what is manifested (on the utterance of a word- sound) 


° This appears to be the seuse of the Védrtika, lines 6-7. But according to 


the Tatparga—whose text appears to be corrapt= tne translation should ren as 
follows : — 


[Nor can that ‘ part’ itself be held to be the Sound that signifies the thing; for] 
all letter-sounds are all-pervading in their character [and parts of them cannot be so]. 
{Nor will it be right to assert that the cognition of the denoted thing arises from 
the hearing of a part only of the letter-sound ; fer] according to the theory under 
consideration, what is postulated is the manifestation of a part of letter-sound ; 
while, as a matter of fact, no such part of letter-sound can ever be discerned. 
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is (not a single letter-sound, which, by itself, could not signify 

anythiag, but) a number of letter-sounds; because the objec- 
tions that have been pointed out in regard to the manifesta- 

tion of a single all-pervading letter-sound apply with equal 
force to the manifestation of several such letter-sounds ; and 
this theory (of the manifestion of several sounds) would be 

open to the further objection that (if the utterance of a word 
were accompanied by the manifestation of several letter-sounds 

all at once) there would be a tremendous uproar ;e—that is to 
say, if you hold the view that several letter-sounds subsist 
(and are manifested) in Ækāsha simultaneously,—then, at the 
time of the operation of the agency tending towards the 

manifestation of one of those sounds, there should come about 

the manifestation of all the Sounds that are co-existent with 

that sound, and an uproar would be the result; just as there 
is where in a congregation of acrobats and dancers, there 
arises the clatter of several performances and diverse musical 

instruments are struck up. For these reasons we conclude 
that there cannot be several all-pervading Sounds. Specially 
because if there were several Sounds subsisting in the Akasha 
simultaneously, then there could be no restriction as to only 
one particular sound (and not the rest) being manifested, 
when any manifesting agency would operate ; on the contrary, 
. whenever any manifesting agency would operate, it would 
render manifest all co-existent Sounds; so that when the 
lute is played upon, one would hear the braying of the ass 
also! For in the case of things perceptible by the same sense- 
organ, and co-existing at a single place, [when there operates 


* Some people have suggested the compromise that when it is said that ‘a part 
of sound is manifested’ what is meant is that at its utterance, the sound undergoes 
a certain modification, and it is this modification that is manifested ; and it is this 
modification which, affecting only a part of the word, comes itself to be regarded as 
that part. One author points out that though this view would be free from many 
of the objections urged, yet it will be open to this objection that several such modi- 
fications being manifested at thesame time, what would be heard would be not a 
single-sound, but a tremendous uproar. | 
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a certain agency capable of manifesting them], there can be 
no restriction [as to only one, and not all, of those things 
becoming manifested J. “ But when an agency is manifes- 
tive of a certain thing, it could manifest only that thing (and 
not other things) ” This cannot be; as no such restriction 
is ever seen. What you mean is that,—‘even when there 
is a commingling of several sounds, the agencies manifesting 
each of taose sounds is different; so that in connection with 
each of these several manifesting agencies, there is a distinct 
manifestation pertaining to each sound.” But this cannot 
be; as no such phenomenon has ever been Seen: as a matter 
of fact, in the case of things perceptible by the same sense 
organ and co-existing at the same place, no res- 
triction (as to only one, and not all of them, being 
the manifesting agency) has ever been found; for instance, 
when a number of things perceptible by the eye are collected 
in one place, if a lamp is lighted, it dees not fail to illumine 
all the things present*. ‘ But it could be as in the case 
of Communities.” That cannot be; as we do not admit such 
a phenomenon. What you mean is that—‘‘ When several 
things are collected together, the several Communities (to 
which the things belong) are related to all those individual 
things ; and yet, even though each Community (out of these 
Communities) is related to several things, any single thing 
serves to manifest only one Community (to which that par- 


Var: P. 291, 


ticular thing belongs);—and in the same manner, when a 


eens, 


7 Allthis contingency is urged against the Opponent, as there is not available for 
him the only explanation that is possible. This contingency is unanswerable for those 
who hold that Sound is manifested, not produced. As in the case-of every manifesta- 
tion, it is inevitable that when the manifester is present, it should manifest all 
such things present as are perceptible by the samesense-organ. if however we accept 
_ the view that Sound is produced then the necéssary restriction becomes possible ; . 
ag at one time, one cause can produce only one effect; for instance, even though tbe 
Jar and the Cloth are both perceptible by the Eye, yet at the time that the cause 
of the Jaris operating, therecan be produced only the Jar, and not the Cloth— 
Tatparya. | 
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number of Sounds are collected together, any particular mant- 
fester will manifest only one Sound (and not all).” But this 
analogy does not hold; as we do not admit what has been 
put forward; that is, we do not admit that any single Com- 


munity is related to a number of diverse things belonging to 


different communities; in reality the Community ‘cow’ 


subsisting only in all its own components, is related to cows 
only, not to horses, and the Community ‘horse’ is related to 
horses only, not to cows. So that your analogy does not 
hold at all. i 


Then again, as a matter of fact, Sound is perceived, ‘even 
when there is no manifester; so that it cannot be said that 
when it is heard,and Sound is manifested (and not produced). If 
you hold the view that—-“Sound is heard only when it is mani- 
fested by conjunction and disjunction”,—then (our answer is 
that), in that case Sound should not be heard when the 
conjunction (or disjunction) is absent; as a matter of fact 
however, the Sound of wood-cutting is actually heard after 
the conjunction of the Axe with the Wood has ceased to exist. t 
“ But it is an air-current that is set up by the stroke.” That 


> The Opponent might urge the case of such Co nmunities as ‘entity’ ‘man’ and 
t Brähmaņa’ as subsisting in the same individual, in which case that whieh mani- 
fests the Bra@hmanahood does not manifest the manhood, and sd on, what manifests 
the man’s existence does not manifest Bra@hmunahood. But in this case, the things 
cited are such as do not coexist in the same place; being asthey are of unequal 
extension ; ‘entity’ having a much wider extension than ‘iman’, which again is 
wider than ‘Brahmana.’ So that in this case it is only natural that what manifests 
the one need not manifest the other. But the case of Sounds is different ; every 

sound is equally all-pervading in its character ; so that there neon be salias to 
prevent the manifestation of all Sounds. 

t When we are looking from a distance at wood being cut, the Sọund of the 
cutting is heard after the axe has ceased.to bein contact with the wood. Or, when 
watching a game of Football, we hear the Sound of the ball-kicking a few seconds 
after the ball has left the kicking foot. From the poiħt of view of the modern 
scientist these facts are accounted for by the fact that the velocity of the Sound is 
less than that of the Light, hence we see the ball-kicking before we hear the Sound, 
But the fact remains that the Sound is heard after the contact has ceased > aud 
this is sufficient to vitiate the Opponent’s view. 
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we have already answered. What you mean is as follows :— 
What happens in the case cited is that Air is produced by the 
streke of the axe onthe wood; this Air is produced in the 
form of a current; so that this Air-current reaches the A kāsha 
in the ear-cavity; and the Sound subsisting in that Ahasha 
becomes heard.” But this we have already answered by 
pointing out that all sounds (which according to you are 
eternal) subsist in the Akdsha; so that whatever manifester 
you may have (in the shape of the air-current, for instance) 
would manifest every one of those Sounds; and hence there 
would be the contingency of all Sounds being heard at the 
same moment; and there could be no restriction (as to only 
particular Sounds being heard). 

Again, Sound cannot be held to bs manifested, because 
we find that whereverthe cause (of mauifestation, according to 
the Opponent, and of production, according to us) is present, 
Sound is perceived in all places; while in the ease of things 
that are only manifested (and not produced), no such thing 
is ever found to be manifested in all places, when the cause 
(of ite perception) is present. For instance, in the case of 
the jar (whose manifestation by lamplight is admitted by both 
parties), we find that when people seeking the jar enter a 
room where the jar is not present, with a lighted lamp in their 
hands (so that the cause of the manifestation is present), they 
do not perceive the Jar; hence in this case all people admit — 
that there is manifestation of the Jar (by the lamplight); the 
case of Sound however is different : whenever there is contact 

(of the air-current) with the vocal chord (in the 
mouth, in the shape of the palate &.), [which 
are the causes, in this case] Sound does not fail to be perceived; 
from which it follows that Sound is not manifested (by the 
causes, but produced)», You might say that (this is so 


Var : P, 292. 


* The lamplight is the manifester of the Jar; hence it fails to manifest the Jar 
when the Jar is not there. Similarly, if the contactuf the vocal cherds were only 
“the manifester of Sound, it should be possible of the same being not heard, (at least in 
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because) Sounds exist everywhere (being all pervading, which 
the Jar is not). But we have already answered this. What 
you mean is that—“ What has been urged (as to the discrep- 
ancy between the case of Sound and that of the Jar) might 
be effective against those for whom Sounds are limited in their 
extension, restricted to one particular spot; bat for us Sounds 
are all-pervading ; hence we are not effected by the diserep- 
ancy.” But this we have already answered (by showing that 
Sounds are not all-pervading) ; so that it doesnot call for further 
answer from us. Hence the conclusion is that Sound isnot 
manifested (but produced), {Some people have held that 
what manifests sound is, not Air, but a particular Quality of 
Air, called ‘ndda,’ Vibration: but] vibration cannot be accept- 
‘ed as the manifester of Sound ; because even when the Vibra- 
tion is perceived by a man ata distance, he does not (even 
though he hears the Sound) hear or perceive it at the. spot 
where the Vibration has been perceived.* This same reason 
also serves to set aside the theory that Sound is manifested 
by the conjunctions and disjunctions of Air. 

[C ] For the following g reason ddso Sound ts produced, nal 
manifested :—because it is conceived and spoken of as a product. 
In ordinary parlance itis only a product that is spoken of as 

‘acute’ or * dull ’,—as we find in such eapressions as ‘acute 
pleasure’, ‘acute pain’, ‘duil men’; and in regard to Sound 


ey 


some cases), even though the contact of the vocal chords is present. Such how- 
ever is never found to be the case. Whenever a person utters a Sound—and then 
alone is there contact of the vocal chords &c.—the Sound never fails to be 
heard. Hence the only conclusion is that Sound is produced, not manifested. 
The correct reading is satHcate aerat (as in tho Benares edition) and not 


airan qeraly 

> In the first place, we do not admit of any such quality of Air as ‘ Vibration’; 
but even taking for granted that there is such a quality ,—Vibration being the quality 
of Air, it follows that wherever there is Vibration, thereis Air; but when a man 
hears Sound ata distance, either the Air or its Vibration is not present at the place 
where the man is standing. Hence the conclusion is that, inasmuch as Sound is 
heard by persons from a distance, it caniot be regarded as manifested by Vibratiob. 
— Tä tparya, 
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also we have such expressions as ‘acute sound’, dull sound.’ 
The reasoning propounded in this passage of the Bhasya 
may be formulated as follows :—‘ Sound is non-eternal, be- 
cause it is conceived of as acute and dull, like pleasure and. 
pain.’ 

When the Sūtra puts forward the reason—* because it 
is conceived and spoken of as a product’,—it means to in- 
clude all those reasons that go to prove non-eternality ;— 
‘ being conceived of as a product’ having been put forward 
only as an example (of those reasons). | 


These reasons (proving non-eternality of Sound) are :-— 
(a) Because appearing in the form of individualities as Con- 
stituting a Community, it is perceptible by our external. 
sense-organ ;— (ù) because though it is perceptible, yet (at. 
times) it fails to be perceived, even though there is nothing 
to prevent its being perceived (if it were present; ;—(e) 
because being a quality, it is perceptible by our external 
sense-organ; and so forth. 

[An objection is raised |—“ As a matter of fact, the word 
‘acute’ pertains to au acute fhing, and not to Sound or any 
such thing.” You mean by this that—“ What is denoted by 
the word ‘ acute’ is something acute; and not Sound, —so 
‘that when tho word pertains to one thing, it cannot denote 
another.” —But this is not right ; when the word ‘acute’ is 
pronounced in co-ordination a (as co-extensive with) the 
word ‘ Sound’ (in the phrase ‘acute sound ’), it certainly 
denotes the acute Sound, and not merely something acute ; it 
is true that when it is pronounced by itself, the word ‘ acute’ 


* This, says the Ta@tparya, will come later on ; and the Parishuddhi adds 
that it shall be explained under Su. 18. 

+ The Parishuddhi adds four more reasons—(1) because being a specific quality, 
it is perceptible by us ;—(2) because it is non-pervasive, not pervading over the whole 
of its sul stratum ; (3) because it is the specific quality of an all-pervading substance 
other than God ;—(4) beoause it has being, and is ;erceptible by our external sense- 
argan. £ 
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denotes a common quality that may belong to Substances, 
Qualities and Actions ; similarly when the word ‘ Sound ’ 
-is pronounced by itself, it denotes Sound that may be pos- 
sessed of several qualities ; when however the two words, 
‘acute’ and ‘sound’ are pronounced together,—one being 
used as the qualifying and the other-as the qualified term— 
then the word ‘ acute’ serves to set aside the other possible 
qualities of Sound, and the word ‘ Sound’ serves to preclude 
the other things (Substances, Qualities and Actions) to which 
the quality of ‘acuteness’ might belong ; so that when we 
find both words pronounced, itis clear that it is Sound. 
that is meant ; hence it is quite right to assert that, as it is 
spoken of as.‘ acute’, Sound must be non-eternal. 


“« But us a matter of fact, the < acuteness’ or ‘dullness’ belongs 
to the manifester, whence arises the acuteness or dullness of the 
apprehensions; just asin the case of Colour.” —This eannot be ; 
as there is suppression.—( Bhisya P. 198, L. 11). All that is 
required by way of an’ explanation of this is given in the 
Lhasya itself, 


“But it is the apprehension (and not the letter-sound) that 
varies with the variations in the causes.” 


This cannot be; for it is nowhere seen that, the thing remain- 
ing the same, its apprehension is diverse. What the Opponent 
means is that—‘ the Sound does not vary; the Sound re- 

mains the same; what does vary with the variations of the 
cause is the apprehension of that Sound [so that when one 
sound is believed to be suppressed by another, what is sup- 
pressed is not the Sound, but its apprehension]).’’—This how- 
ever cannot be accepted ; for, in no case has it been seen 
that the thing remaining the same, its apprehension is 


o For NZa WE. FATAT of the Biblio. Indice edition, the Benares edition reads 


VRIVRISIAIAR But the correct reading should be PUE L SJR asis clear 
from what follows in the Text. 
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diverse ; so that if the Sound remains the same, there can be 

no diversity in its apprehension ; specially as we never find 

any diversity in the apprehension when there is no diversity ` 
in the object. [And unless there is diversity, the phenomen- 
on of suppression cannot be explained]. If you still urge 

that—* even though the object remains the same, there may 

be diversity in its apprehensions’,—then in that case, 

apprehensions would be always diverse; and there 
could never be.such conceptions as 5 diverse’ and ‘ non- 
diverse’ (‘different and ‘non-different’) that do appear 
in regard to apprehensions». And further, in this case, no 

suppression t would be possible ; for the simple reason that 
no two apprehensions could ever exist at the same time; as a 
matter of fact (for the Raaddhea) no two apprehensions ap- 

pear simultaneously ; nor is it possible for any apprehension 

to suppress itself ; nor again can it be said that there is 

no suppression. From all this it follows that what differs 

is the Sound itself (and not the apprehension). 


[As against the Sdzkhya view, the Bhasya, P. 106, L. 3, 
says |}— Zhen agaia (according to the Opponents view) no sup- 
pression would be possible, because (according to him) the Sounds 


© What the Vartika says here applies, in a mixed fashion to the theory of 
the Sdikhya and to that of the Mimansaka,—as remarked by the Parishuddhi ; 
Hence the Titparya proceeds to point out what is applicable to the a@ikhya, and 
what to the Mimansiaka theory. The sense of the argument. is as follows—If you 
ad:nit of diversity in the apprehension, you must accept diversity in the object. So 
that if all appreheasions were different, all objects would be different also ; and 
there would be no non- -difference at all; and when thereis no non- difference, no 
difference would be possible ; as the two are merely relative. 


+ This ‘ impossibility of suppression ’ is niece against the Bauddha view, and is 
different from the ‘ impossibility of suppression ’ urged in the Bhasya on P. 106, L. 
3, and in the Vartika, in line 12 below, which (according to the k is urged 
against the Sankhya view. The former ‘ impossibility of suppression ’ is thus ex- 
plained by the Tatparya :—According to the Bauddha, one cognition is destr oyed 
by the appearance of another cognition ; so that as no two apprehensions could, ac- 
cording to this view, exist at the same moment of time, how could there be a sup- 
- pression of the one by the other ? 
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beiny manifested in the same place as their manifester, there could 
be no contact (between the two, and hence no suppression of the one 
or by the other) ; so that according to the view thut Sound is mant- 
Jested in the same. place as its manifester, no suppression would 
be possible. “ Why ?? Because the Sound occupies the 
same place as its maniféster ; as a matter of fact, a Sound, 
occupying the same place as its manifester, cannot suppress 
another Sound, which it does not get at; for the simple rea- 
son that it does not get at it: and what does not get at 
another cannot suppress this latter If you hold that a Sound 
would suppress another Sound even without getting at it,— 
then in that case, the Souud of the lute would never be 
heard. That is to say, if the (louder) sounds emanating 
from the conch-shell, the ass, and such other sources were to 
suppress even such Sounds as are not got at by them, then 
the Sound of the lute (being suppressed by the louder 
Sounds appearing somewhere in the world) would never be 
heard, If (in order to escape from this absurdity) it be held 
thet— the Sounds exist everywhere,”—our answer would be 
that this would not be right, as such a view would be open to 
the objections pointed out before (against the view that Sounds 
are all-pervading), What you mean is as follows—‘* The 
absurd contingency of the lute-seund being never audible 
is possible only for those who hold Sound to occupy the same 
place as its manifester ; but for us all Sounds (being all-per- 
vading) oceupy tne same place ; and as such our view is not 
open to the said absurd contingensy.’—But this cannot be 
maintained ; as it does not escape from the objections pointed 
out above ; for instance, if all Sounds oscupy the same place, 
there can be no restriction as to only one particular sound beiag 
manifested by a particular manifester; so that any manifester 
that woald be taken up would bring about the mani- 
festation of all Sounds ;—and from this objection your 
view does not escape. Further, if such diverse Sounds as 


Downloaded from https://www.holybooks.com 


936 THE NYAYA-SUTRAS OF GAUTAMA 


those proceeding from the lute, the flute and the conch- 
shellx occupied the same place, then, inasmuch as the 
Sounds of the lute and the flute would be always suppress- 
ed by that of the Conch-shell, the Sound of the lute 
&c., would be absolutely inaudible ! All these considerations 
tend to the inevitable conclusion that what do differ are the 
Sounds themselves (and not their apprehensions only). Be- 
ing diverse, those Sounds that do occupy the same place, 
and (as such) reach the Akasha of the tympanum at the same 
time, are subject to the contingency that the more forcible of 
them suppresses the other (which is weaker); and what is 
meant by a Sound being suppressed is that it is not heard 
by reason of the hearing of a louder Sound. 

[The Sankhya raises an objection against the Naiyayika’s 
theory of Sound and its hearing |—“ lf it be true that Sound, 
proceeding in a series, reaches the Akasha enclosed in the 
tympanum, and becomes heard,—then, there could be no notion 
of direction in regard to Sound ; and yet we have suzh notions 
as ' this Sound is to the Hast,’ and ‘ that Sound is to the North,’ 
In the cage of things that get at the sense-organ (for 
being perceived)—such as Odour, for instance, we do not 
find any such notions of direction.” 
his is not so, we reply ; as the notion of direction is 
due to the Source ; that is to gay, the notion of direction that 
arises in regard to Sounds, cannot refer to the Sounds them 
selves; for as matter of fact, what happens in the case of 
' sound-perception is that though Sounds are produced by 
several causes located in the several directions—Hast, West, 
North and South,—yet what is actually heard is only a part 
of the Sound produced ; so that the notion of direction would be 
the same in regard to all Sounds ; [which is not the case]; hence 
the notion of direction cannot refer to the Sounds themselves. 
“If so, then it behoves you to explain to what this notion 


{ Both editions read AtaTagwegrat but the sense requires aurayrg raat 
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is due.” Well, it is due to the diversity of the sources of the 
Sounds; as a matter of fact, there are certain things which, as 
sources of Sounds, serve as aids to the direct cause of the Sounds 
in the shape of Conjunction; and these sources being located 
in diverse directions, there arise diverse notions of direction 
in regard to the Sounds also. “This may be right in the 
case of those Sounds whose sources ara themselves perceptible ; 
but in regard to those Suunds whose sources are not perceptible, 
such notions of direction would be impossible.” It would 
be by no means impossible; for when the sound-series first 
reaches (the auditory organ), it does so always from the 
direction of itssource, That is to say, whena sound-series pro- 
ceeds from a certain source, this source produces such Sound- 
series on all sides of itself ; and when the first* Sound of: this 
Series, that reaches the Akāsha in a particular tympanum, 
is recognised as reaching that part of this akdsia which lies 
in the direction of the sound,—theu there arises the notion 
of direction (in regard to the Sound itself); but in cases where 
this first Sound of the Series’ cannot be discerned (and all 
sounds of the series crowd in at once), no notion of direction 
can arise. f 
Some philosophers offer the explanation that there 
are no notions of direction in regard to Sounds; and the 
reason that they provide is,that, as a matterof fact, notions 
of direction arise only when the object concerned is percept- 
ible by the Eye; for instance, persons born blind have no 
conception of direction in regard to Sounds. Others have 
° For water the Tétparga readS SATA : | 
+ Sound proceeds from such sources as the Drum, the Conch-skell and the like. 
A certain defnite part of the Auditory Organ lies towards that source, When the 
first Sound produced happens to be produced in that part, we infer that the Sound has 
proceeded from a source located in a particular direction. Thatis to say, when a 
Sound-series, emanating from the Drum located ina particular direction, produces 
a Sound in the Auditory Akdsha, this Sound has a particular property, from‘ which 
property it is inferred that it has emanated froma source located in a particular 


directiou.—Tdtparya, 
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asserted, that, inasmuch as conceptions of direction arise 
in conneclion with things perceived by the Eye and the Har, 
these two organs must be regarded as apprehending: things | 
without actually getting at them. These theories we have 
already refuted in the course of our explanation of the Sūtra 
defining Perception (St. 1:1'4), 
` Sülra (14). 

[Objection)—‘“ (A) Because THE DESTRUCTION OF THE JAR 
IS ETERNAL,—(B) BEOAUSE COMMUNITY IS BTERNAL,—AND (C) BE- 
CAUSE EVEN ETERNAL THINGS AER CONCEIVED AND SPOKEN OF AS 


NON-ETERNAL, | WHAT HAS BEEN URGED IN THE PRECEDING SUTRA 
CANNOT BE ACCEPTED AS CONCLUSIVE |.”—(Sa. 14). 


Bhasya on Su. (14). 
[ P. 107, L. 1 to L. 8] 


(A) Sound cannot be regarded as non-eternal on the 
“ground of its having a cause (as urged in 8a. 13), * Why P? 
“ Because the premiss (upon which that reasoning is based) is 
“not universally true: Inthe case of the ‘destruction of the 
“ Jar’ we find thateven though it has a eause (and a beginning) 
yet it is eternal [Hence the premiss that ‘all that has ee 

sis non-eternal’ is not true}, “ But how do you know that 
O“ the destruction of the Jar’ has a cause ?’ | We kpow 

“this from the fact that] the Jar ceases to exist only when 
“there is a disruption of its (component) causes (in the shape 
“of the clay-particles making up the Jar). ‘But how do you 
‘know that this destruction of the Jar is eternal?’ [That 
“we infer from the fact that] when the Jar has once 
“ceased to exist on the disruption of its component causes, this 
“ non-existence of that particular Jar is never again set aside 


“by its existence [i. e. the Jar that has once been destroyed 
“ never comes into existence again. | 


s (B) The second reason urged as proving the non- 
“ eternality of Sound is that it is apprehended through a senses 
“organ, But here also the premiss is not true; as we find 


“that Community, though eternal, is yet apprehended through 
** seadse-organs, 


“(C) The third reason urged is that Sound is conceived 
‘and spoken of as non-eternal; here also the premiss is not 
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“true; for we find even eternal things conceived and spoken 
“ of as non-eternal. F. g. Just as we speak of the ‘part of a tree’, 
“and the ‘ part ofa blanket’, so also do we speak of the ‘ part 
“of Àkāsha’, the ‘part of Soul’ [where Akasha and Soul, both 
“ eternal things, are spoken of as having parts; which means 
“that they are non-eternal].” 


Vartika on St. (14). 
[P. 295, LL 7-8.] 


What this Sūtra is meant to show is that the reasonings 
propounded in the preceding Siitra are not valid, being based 
upon premises that are not true. The rest is clear in the 
Bhasya. 

Saira (15). 
[Answer]—INASMUCH AS THERE IS A CLEAR DIFFERENCR 
AND DISTINCTION BETWEEN THE REAL (DIRECT) AND THE FIGURA- 


TIVE (INDIRECT) (DENOTATION OF THE TERM ‘ ETERNAL E THE PRE- 
MISES (URGED IN Su,12) ane Nor untRUR (Sa. 15). 
Bhasya on Su, (15). 
[P. 107, L. 10 to L. 14]. 


When a thing is spoken of as ‘eternal’, what is the 
‘real’ connotation of that term? As a matter of fact. what is 
meant by the thing being ‘ eternal’ is that it isa thing* which 
has the character of having no beginning, and for which there 
18 10 possibility of its losing itself.t Now this connotation of 
the term ‘eternal’ cannot ‘apply to Destruction [for Destruc- 
tion, though having no end, does have a beginning |, The term 
could however be applied to Destruction in its ‘figurative’ (or 
indirect) connotation ; that is to say, when the Jar has lost 
itself, —i. e. having existed, it has ceased to exist, —and it does 
not come into existence again,— this negation or destruction 
of the Jar comes to be spoken of as ‘ eternal’; which can only 
mean that itis as good as eternal - [because having had a 


° The right reading is atett for ATENTAT | 
t ‘Being destroyed’.—Bhasyachandra. It adds that eternality consists in being 
Without beginning aud without end. | 


‘} The correct reading is faze ga fwear as read ia several Mss. ; and stipported 
by the Vartika. 
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beginning, the Destruction could not be ‘ eternal’ in the real 
sense of the term]. And asa matter of fact, we do not 
find any preduct which is similar to Sound (in having a cause 
and a beginning) fulfiling the said conditions of true eternality ; 


hence the premiss (that ‘what has a cause is not eternal’) 
cannot be untrue. 


Vartika on Su. (15). 
[P. 295, L, 10 to L. 18.] 


Inasmuch as §e.—says the Satra. The Bhaisya asks— When 
a thing is spoken of as ‘ eternal’, what is the real connotation of 
that term? ‘The real connotation of the term ‘ eternal’ is that 
the thing has such existence as is unconditioned by both 
limits (beginning and end); and the contrary of this cons- 
titutes ‘non-eternality ’. Now the said connotation of ‘eterne 
ality? does not apply to Destruction ; though the term may 
be applied to it in its figurative or indirect connotation. 
The ‘negation of Jar’ may be spoken of as being as good as 
eternal,—and not as being actually efernal; and the reason 
for this lies in this fact that the said negation is not present 
at two points of time; that is Destruction (which is one 
kind of Negation) has not been in existence before; not is it 
in existence during the time that the Jar exists; and the 
Prior Negation (which is another kind ot Negation) does not 
exist while the Jar exists, nor does it exist when the des- 
truction of the Jar has come about. “Then what does it 
mean when Destruction is spoken of as eternal?” It means 
that it is as good as eternal,—and hence ‘ eternal’, in the 
figurative sense. s What is the basis for this figurative 
application of the term?’ The basis hes in the fact that 
Prior Negation has no cause (and beginning) and Destruction 
has no end; and as both these facts are found in the case 
of ‘eternal’ things also,— on the ground of this similarity to 
really eternal things, Negation comes to be regarded as being 
as good as eternat; but it is never actually eternal [as Prior 
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Negation has end, and Destruction has beginning; which 
facts are not compatible with true eternality |.* 


Bhasya on Su. (16). 
[P. 107, L. 14 to L. 19]. 


_ As regards the argument of the Opponent (urged in Su. 14) 
that Community is eternal (and yet perceptible by the 
Senses),—when we urge the sense-perceptibility of Sound as 
proving its non-eternality, what we mean is that it is appre- 
hended through sense-contact, and— 


INASMUCH AS THIS IS URGED ONLY AS LEADING TO THE 
INFERENCH OF THR SERIES (OF Sounps),—(Si. 16.) 


the premisses are not untrue, in their bearing upon eternal 
things— this much has to be brought in from what has gone 
before.t 


We do not mean that Sonnd is non-eternal simply by 
reason of its being apprehended by the senses; what we do 
mean is that the faet of Sound being apprehended through 
sense-contact leads to the inference that in every phenomenon 
of Sound, there is a series of Sounds; and this fact of there 
being a series of several Sounds (appearing one after the 
other) proves that each of these Sounds is non-eternal. 


Vartika on Sa, (16). 
 [P. 295, L. 18 to P. 296, L. 3]. 

What is meant by Sound being aindriyaka (St. 18) 
that it is apprehended through sense-contact ; and when we 
urge this as proving non eternality, all that we mean is that 
it leads us to infer the existence of a series of Sounds; so 
that our premiss is not vitiated. We do not 
seek to prove ‘non-eternality’ on the ground 
of sense-perceptibility ; what we mean to do by urging this 

seuse-perceptibility of Sound is to deny the possibility of its 


Var: P. 297. 


also. The former appears to be more reasonable. Prior Negation is not re- 
garded as eternal by anyone. 

+ The printed text reads Tad safaat gia ngA. The right reading is supplied 
by the bhkdsyachaudra —faeq oy afaa aia THA ; it explains Wf as waggon. 
It calls these wolds as qea, completing the Sūțra, l 
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being regarded as merely manifested; for we have already 
explained that what is only manifested cannot be regarded as 
perceptible by the senses.’ — 


Bhasya on Sü. (17). 
[P. 107, L.19 to P. 108, L. 11). 


The second argument urged by the Opponent (in St 14). 
is that “even eternal things are conceived and spoken of as 
non-eternal’’. Now this also is not right. 


BECAUSE WHAT THE TERM ‘PART?’ REALLY DENOTES IS THE 
CONSTITUENT CAUSE ;*—(Sit. 17). 

So that in its bearing on eternal things [ A/asha, f. i., where 
with the word ‘ part’ cannot be used in its real connotation ; 
though it may be used in a figurative sense hence] the figurative 
use of the term ‘part’ cannot vitiate our premiss (that ‘ ewhav is 
spoken of as ‘ product ’ must be non-eternal’,). Now, in the 
expressions cited - by the Opponent ‘part of Akasha’ and 
part of the Soul ’,—the term ‘part’ cannot be taken as 
denoting the constituent cause of Akasha and Soul, as it is 
taken to mean in the case of products (like Tree and Blanket); 
for how could the word denote what does not exist ?¢ T hat 
the constituent cause of Akadsha or Soul does not exist we 
learn from the fact that no such cause can be known by any 
of the means of cognition. i ae then does the word 

‘part’ mean in those expressions P’ [As a matter of fact, 
such expressions as ‘ part of Akasha’ are used only in con- 
nection with the contact of substances with 4kāsha; and] 
in such cases all that is meant by saying that ‘ contact subsists 
in a part of Akash’ is that the contact does not pervade over 
the whole Akasha; the sense being that the contact of dkasha 
with any substance of limited extension does not extend over 
the entire Akdasha; it subsists in it without extending over 


E MUTTERED ATE rer err Bee aT SSPE rE AP SR OSE SN TAR TSI SOT CITES * 


© In the printed text, the text of the Sūtra is lengthened by the expression 
Frega sa Rra: But this expression dees not appear in the body of the Sūtra itself 
either in the Nyé@yasachinibandha, or in the Puri Sūtra MS., or in Sūtra MS. B, 
The Tétparya also quotes this Satra (on p. 317) as ending with WATE: We have 
therefore taken faeauaqaraqfarc as the opening words of the Bhasya on the Sätra. 
The Bhasyachandra also calls these words “ supplementary ” to the Siitra. 

+ The Bhésyachandra takes aragia &c. as a question emanating from the 
Opponent, extending down to fezafgaarivgiaa. But it is distinctly better to cons- 
true the passage as has been done in the translation. 
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the whole of it. And herein lies a point of similarity bet- 
ween Akāsha and ordinary Products: the contact between two 
berries for instance, does not extend over the entire berries. 
So that it is on the basis of this similarity that we have such 
expressions as ' part of Akasha’, where the word ‘part’ is 
used in its figurative sense (and not in its real denotation of 
constituent cause), © This same explanation applies also to 
the expression ‘part of the Soul’. Like Contact, Sound (in 
Akasha) and Cognition* (in the Soul) also subsist only par- 
tially in—not extending over the whole of---their substratum, 

[T'he instances of ‘eternal things being spoken of as non- 
eternal ’, that have been urged by the Opponent have been 
shown to be purely figurative.} On the other hand, (when 
Sound is spoken of as ‘acute’ or ‘ dull’], the properties 
of acuteness and auluess, that can belong only to a non-eternal 
thing, are suchas have been proved (Text, P. 105, L. 8) to 
belong to Sound in reality, and not attributed to it merely 
figuratively. (Hence our original reasoning remains unshaken |. 

‘“ But how is it that we do not know of any Sitra of 
Gautama’s to thiseffect [(1) that Akāsha and Soul cannot have 
parts, in the real sense of the term, and (2) that Sound 
appears in a series |?” ne 

Well ; it is in the nature of the revered Gautama, that in 
many sections (he does not actually assert and prove certain 
facts)? ; so that in the present connection also he does not 
actually assert and prove the said two facts ; and the reason 
is that he thinks that the student will be able to learn these 
truths from the doctrine of the Shdstra ;—this ‘ Shastra- 
doctrine’ (in the present instance) consists of inferential 
reasonings that the Author has put forward ( under Su. 16 
and 17),—these reasonings having, as they have, several 
ramifications] in the shape of implications ; the implication 
of Sa. 16 being that there are Sound-series, and that of 
Si. 17 that Akāsha and Soul can have no constituent 
parts, And inasmuch as these facts are already implied 
in the said Sitras, the Author does not find it necessary to 
assert them in so many words]. 

Vartika on Su. 17. 
| P. 296, L. 6 to P. 299, L. 19]. 
The term‘ part ° really denotes the constituent cause— 


says the Siitra ; and certainly in the case of sternal sub- 
~~ This includes Pleasure, Pain &c. also,—says the Bhdsyachundra. 

t For instance, under Si, 3-1-1 he implies that ‘Substance’ is distinct frém 
‘Quality’ ; but he nowhePewagasied ipinhdesnivemy natvrehks cto rishuddhi. 
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stances, the term ‘part? (if used) cannot mean constituent 
cause. Says the Bhasya (P.108, L. 1)—Jn the expressions,— 
‘part of Akdsha’ and ‘ part of Soul ’—the term ‘ part’? can- 
not be taken as denoting the § Constituent Cause’, as it is taken 
to mean in the case of products. “Bat, why cannot the word- 
‘mean consti/uent cause?” For the simple reason that (in the 
case of eternal substances) no such cause exists ; as a matter 
of fact, there exist no such things as parts of Akasha. “How 
do you know that they do not exist ?? for this reason that 
no such parts are kuown by any means of cognition; if parts 
of Ákāsha and such other eternal things existed, they would 
certainly be known by some means of cognition. ‘ But how 
do you know that they are not known by any means of cog- 
nition P’ We know this from the fact that no alternative 
is admissible. For instance, the word ‘ part’ can only signify 
either cause or receptacle; now Akasha, not being a product, 
cannot have a cause: inasmuch as Akāsha is not a product, 
the word ‘ part’ in connection with it cannot signify cause. 
Nor can it mean receptacle, as dkāsha is not contained in any 
thing ; bence the term ‘ part’ as applied to it cannot mean 
receptacle. “ But this is incompatible with ordinary usage 
{in which we do meet with such expressions as ‘ part of 
akasha’|” No; as this usage is capable of another explana- 
tion. “ But if you regard Akadsha to be without parts, you 
certainly go against ordinary usage, where we meet with 
such expressions as‘ the Sun occupies the Eastern part of 
Akasha,’? Our view is not incompatible with such usage; 
as this usage can be otherwise explained. If we take the term 
‘part’ in such expressions to signify the fact of the contact 
of the thing spoken of not extending over the entire 
Akisha, there is no incompatibility with the said usage; as 
the word ‘part’ in such cases is explained as indicating the 
fact that thé contact does not extend over the entire Akāsha, 
This is what constitutes the similarity of Akasha to things 
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actually consisting of parts. Inthe case of such things of 
limited size as two berries in regard to whose 
being of limited size there is no difference 
of opinion,—it is found that whenever there is contact 

between them, it never extends over the whole of the berries; — 
and the berries are also with parts;—hence it being found 


y ar. P. 297. 


that the contact of Ækāsħa also does not extend over the 
= whole of it,—on the ground of this similarity to things with 
parts, the Akdsha also comes to be conceived of as ‘with 
parts’, but only in a figurative sense. 


* What is the basis of this figurative use ?” 


This basis consists in the similarity of things. When 
there are two things—one of them not quite the same as the 
other—and if some similarity is found between them, this 
similarity forms the basis of their being figuratively regard- 
ed as the same; this basis is called ‘ bhakti’? because it is 
divided (common)—b’bhajyaté—between the two things con- 
cerned. So that when the word ‘ part’ is used (in connec- 
tion with Akdsha), the character of part is imposed upon 
what is not really a part,—this imposition being based upon 
the said similarity. That is to say, inasmuch as Akāsha has 
some sort ot similarity to things with parts,—this similarity 
consisting in the fact of its contact not extending over the 
whole of it—the word ‘ part’ also comes to be used in connec- 
tion with it. This is the explanation (of the expression ‘ part 
of Akasha’), and parts do not really belong to Akāsha. 
“How do you know this?” Because we do not know 
of any parts of Akdsha by any means of cognition. By 
your question what you mean is this:—“ There is no proof 
for the assertion that parts are only figuratively attributed to 
Akasha, on the basis of its similarity to things with parts, 
and there are no parts in Akasha in reality.” But this is 
not right ; for (our proof lies in the fact that) no such parts 
of Akasha ave ever c ognised by any means of cognition ; 
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neither Perception nor any other means of cognition is ever 
found to point to any parts of Akasha; and also because it 
can never be pointed out what these (parts) are. If 
Akasha had real parts, it would be possible to point 
to their forms; for instance, when one: asks—what are 
the parts of ClothP—it is pointed out that the yarns 
are its parts; similarly when it is asked what are the 
parts of Akasha?—it is not possible to point to any thing 
as being these parts. Lastly, the difficulty remains that it 
is not possible to define the exact nature of the parts in ques- 
tion,—as shown above. That is to say, you cannot answer the 
following question.—Those things that you regard as the parts 
of Akasha, are they of the nature of Akasha, or are they not ? 
_& What do you drive at by this question? °? What we mean 
is that, if the parts are of the nature of Akdsha, then it 
follows that there are several Akdashas ; if on the other hand, 
they are not of the same nature as kasha, then it behoves 
you to explain what exactly their nature is; and also in what 
manner they are ‘parts’ of Akdsha; that is to say, what 
would be the exact meaning of the assertion that ‘ not being 
of the nature of Akasha, these are parts of Alkasha?? For 
instance, when one says—‘the Yarns are the parts of the 
Cloth’—what is meant is that the Yarrs are the receptacle 
and also the constituent cause of the Cloth; and neither of 
these meanings is possible in the case of the ‘ parts’ of 
Akéasha [neither a receptacle nor a cause being possible for 
Akasha,| — 

Tf Akdsha has no parts, any contact with it would be 
without a substratum.” 

Certainly it would not be without a substratum ; for it 
would subsist in the Akash itself, If you mean to argue 
that— if Akdsha has no parts, the contact with parts of 
Akasha would become deprived of its substratum ”,—our 
answer is that it could not be deprived of 
its substratum; as it subsists in the Akasha 
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itself; in fact you yourself call it as ‘ having Akāsha for 
its substratum’; so that it cannot be deprived of its substratum, 
“ But in that case all contact would coexist in the same sub- 
stratum.” That does not effect us; as that does not militate 
against our doctrine. If you mean to argue that—“ If Akasha 
has no parts, these several contacts of material substances 
that come about in Ækāsha would all coexist in the same sub- 
stratum’’—our answer is that this contingency of the several 
contacts coexisting in the same substratum does not go against 
anything (recognised by us), | 

Thus then we conclude that the conception of ‘ parts of 
Akasha’ is purely figurativé—being based upon the resem- 
blance of Akasha to things (really endowed with parts). 


“Tf Akāsha has no parts, then all Sounds which are pro- 
ducts of Akasha would be heard by all men.” 

Certainly not; as the answer to this has already been 
given by us. What you mean is as follows :—“ If Akäāsha is 
without parts,—and on that account all Sounds coexist in the 
same substratum—then all Sounds should be heard by all men; 
= —as a matter of fact however, all sounds are not heard by all 
men;—hence the conclusion is that the Sounds subsist in 
different substrata,— because they are not heard by all men,— 
just as the colours of the fingers (which, not being seen by all 
men, are held to subsist in different substrata).” This how- 
ever is not right; as this reasoning has been already answer- 
ed by us. We have already pointed out that Sound, like Con- 
tact, does not subsist over the entire substratum. 

Some people assert that being qualities, these must pervade 
over their entire substratum. These people have held that, 
because Sound and Contact are qualities, they must subsist in 
their entire substratum,—just as the colour of the finger 
pervades over the entire finger. 

To these people the following question should be put— 
What is meant by pervading or extending over the entire substra- 
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tum? Ifby pervading you mean only subsisting in the subsira- 
tum, then that does not militate against our doctrines. If you 
mean something else, then no such pervading is possible. 
According to us what is meant by the colour of the finger 
pervading over the finger is simply that the colour is per- 
ceived whenever its substratum (the finger) is perceived ;—and 
certainly in the case of Sound, and other qualities of Akasha, 
it is not true that they are perceived whenever their substratum 
(Akasha) is perceived ;—hence these qualities cannot be 
pervasive, in the same manner as the colour of the finger is 
pervasive. Asa matter of fact, in the case of things subsist- 
ing in several substrata at the same time [e.g., (a) the genus of 
‘Being,’ or ‘Cow’ and the like, which pervade over the entire 
lot of their several substrata, and (b) Contact, which does not 
pervade over the entire lot of its several substrata], pervasion 
and non-pervasion consist respectively in the said things be- 
ing and not being apprehended on the apprehension of even a 
fow of the several things that constitute their substrata ; * 
while in the case of things subsisting in a single substratum 
(at a time), [e.g., (a) Colour which pervades over its entire 
substratum, and (b) Sound which does not pervade over its 
entire substratum], pervasion or non-pervasion consist res- 
pectively in their being and not being apprehended on the 
apprehension of that substratum. 

As regards the contacts, with Akasha, of material sub- 
stances with definite shapes,—some people hold some of these 
contacts to be such as are produced (by causes, hence non- 
eternal); while others are regarded as not produced (eternal). 
Now it isthe contact of gross products that is produced,— 


a E.g., Whena few cows are apprehended, the genus Cow is apprehended. But 
when only one of the two conjoined things is perceived, the conjunction or contact is 
not perceived. This proves that while Genus is pervasive, Contact is not so. 

tE.g. When the Jar is seen, its colour is seen ; Which shows that Colour is per- 
vasive. But Sound is not perceived whenever Akãsha is apprehended ; or Pleasure is 
not apprebended whenever theSoul is apprehended ; which shows that Sound and 


Pleasure are non-pervasive qualities. : 
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because it is actually produced by contact; for when the 
product is being produced, its contact is brought about by the 
contact of its constituent parts. There are others however 
who do not hold this contact to be brought about by action 
(motion) ;—and their reason lies in’ the fact 
that the contact lasts as long as the substance 
itself lasts ; ; and as Contact can never be separate (from the 
conjoint things), no contact of contact is possible; so that in 


Var: P. 299. 


Akiasha there can be no contact brought about by action, But 
these people hold that the contact of Akāsha with atoms is 
such as is produced {and not eternal); «and the argument in 
support of the view that the Contact of Atoms with Akdsha 
is a product is as follows:—‘The Atom is related to Akasha 
by arelationship that is brought about by certain causes,— 
because it has shape (it is tangible and of limited extension), 
—like the Jar and such other things (which having 
shape &c. are related to Asasha by an impermanent 
relation)? Then again, as regards the contact with Akdasha 
of the gross Products, which is the subject of dispute, 
we have the following argument:—‘The said disputed 
contact with Akāsha, of the gross Produet, is one that 
cannot last as long as the said Product continues 
to exist,—because while having an indestructible substra- 
tum (in the shape of Akash), and subsisting in a substance 
(the gross Product) which is capable of action (motion), it is 
one that forms the autithesis of non-contact,—just like the 
contact of other corporeal things’. From all this it follows 
that the contact of a gross Product with Akasha is one that 
is brought about by contact, and also by action (motion); 
while that of the Atom (with Akasha) is brought about only 
by motion. [In proof of the fact that contacts with Akāsha 
&c. are only transitory and partial, not extending over the 


©The Benares edition reads agaç ; but from the next sentence it is clear that 
WA is the correct reading, 
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entire Akasha, we have the following argument}—‘ Akasha 
and other things under consideration are also capable of being — 
disjoined (from things with which they are in contact)—be- 
cause they are in contact with things that are capable of 
motion,—like Atoms;*—that is, just asthe contacts of the 
Atom with movable things are transitory, not lasting as long 
as the things last, {so also are the contacts of Akasha].’ 

And just as the Contacts and Sound (do not pervade over 
the entire Akdsha), so Cognition and other qualities of the 
Soul do not extend over the entire Soul.f And it has already 
been explained that Contact also with the Soul does not ex- 
tend over the entire Soul. 

(Hitherto it has been held that one speaks of ‘part of 
of Ahasha’ because of Akasha resembling things actually com- 
posed of parts in the fact of its contacts being non-pervasive 
in their character. The Author points out another point of 
resemblance, on the basis whereof parts may be attributed to 
Akesha]—Or, when one speaks of Akāsha having ‘parts,’ what 
is məant is that, while being itself one <Akdsha is related to- 
geveral corporeal substances composed of parts; that is to 
say, Akasha being one, is related to several subs- 
tances composed of parts, and this constitutes its similarity 
to things really composed of parts; as such relationship is 
found in the case of such well known partite things as the Jar 
and the like. (The Jar being ‘one that is capable of being 
related to several corporeal partite things. ] 


[The Bhasya asks]—“ But how is it that we do not know 
of any Sūtra of Gautama’s to this effect ?” To what effect 
do you mean? «To the effect that Akdsha is without 
parts and Soul is without parts.” The answer to this 
is that we have no separate Sūtra asserting these facts, as they 
~~ © Jn regard 4o this reasoning, the Tatparya remarks that it is found only in 
afew manuscripts of the Varfzka. | 


+ The reading of this passage is corrupt. We have adopted the reading of the 
Bib-Ind edition, which provides the best sense. 
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are already implied by other facts; i. e. inasmuch as these 
facts are already implied by other facts (that have been assert- 
ed), the Author did not compose a Siitra to this effect. Or, 
the question may be taken as referring to the direct assertion 
_ of the doctrine of the Series of Sounds;—and the answer to this 
also would be the same:—viz. we have no Siitra directly 
asserting this ‘doctrine as it is already implied by other facts. 
Or, the facts in question might be learnt from the doctrines 
of the Shastra ; this ‘ Shastra-doctrine’ in the present case 
consisting of the inferential reasonings that the Author has put 
forward (under Su, 16 & 17,)—these reasonings having several 
ramifications, by means of which what is not directly as- 
serted is also implied; and what is thus already implied is- 
not again directly asserted by a Sūtra. 
Bhasya on St. (18). 
[P. 108, L, J1 to P. 109, L. 10.] 


Further we ask—How is it to be known that a certain 
thing exists and another thing does not exist? “ Wall, 
when a thing is apprehended by means of an Instrument of 
Cognition [it is recognised as existing ], and when it is not 
apprehended by means of an Instrument of Cognition [itis re- 
cognised as non-existing]’,’ In that case your Sound would 
have to be regarded as non-eaistent,—* 


BEFORE IT IS UTTERED; BECAUSE IT IS NOT APPREHENDED, AND 
WE DO NOT FIND ANY OBSTRUCTION (THAT COULD EXPLAIN THE 
NON-APPREHENSION OF THE Sounp. (Stitra 18). 


** Those who regard Sound as eternal are asked to explain how it is to be ascertained 
whether or not a certain thing exists or not. Their answer naturally would be that 
when a thing is apprehended it is recognised as existing, and when it is not appre- 
hended it is recognised as non-existing. By this criterion, the Siddhantin rejoins, 
Sound will have to be regarded as non-existing before it is uttered, because of the 
reasons put forward in the following Sūtra (18). 

The Vartika suggests another introduction to the Sūtra. The Siddhantin asks— 
When you regard the Jar as non-eternal, how do you know that it is non-eternal ? 
The answer of the Opponent would be—“ We know that the Jar is non-eternal 
because (at times) it is not apprehended by means of any Instrument of Cognition,” 
Thereupon the Siddhantin rejoins— Exactly for this same reason Sound also should 
be regarded as non-eternal ; for reasons put. forward in the Sfitra. | 
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That is to say, prior to its utterance, Sound does not 
exist. “How do you know that?” Because it is not 
apprehended. ‘But even an existing thing may fail to 
apprehended on account of the presence of obstructions,’ 
This explanation is not possible in the case in question. 
“Why?” Because we do not find any such obstructions as 
would account for the non-apprehension of Sound. As a 
matter of fact, we do not find any such causes of non-appre- 
7 hension as—(1) that ‘Sound is not apprehended 

ia. P. 109. ae à : 
because it is rendered imperceptible by such an 
obstruction ’,—or (2) that ‘it is not close to the perceiving 
sense organ ’,—or (3) that ‘(even though close to it) there is 
something intervening between the Sound and the sense- 
organ’*, Hence the conclusion is that until it is uttered, 
Sound does not ewist. | 
“ The utterance serves as a manifester (of the Sound); 
that is the reason why, prior to utterance, Sound (even 
though existing) fails to be apprehended.” 

But what do you mean by the utterance (of Sound)? 

‘When there is a desire (to speak, on the part of a per- 
son), this desire gives rise to an effort on his part,—this effort 
raises the wind in the man’s body,—this wind on rising 
strikes certain parts of the mouth, in the shape of the throat, 
the palate and the like,—this impact of the wind with partic- 
ular spots of the mouth brings about the manifestation of 
particular letter-sounds;—this is what is meant by utterance.” 

But this ‘impact is only a form of Conjunction; and it has 
been shown (in the Bhasya, on St. 13) that Conjunction can- 
not be the manifester (of Sound). Consequently the non-appre- 
hension of Sound cannot be said to be due to the absence © 
of the manifester ; it is due in fact, to the sheer non-ewist- 
ence of the Sound (at the time). Thus then, the fact that 
Sound is heard only when it is uttered leads us to the infer- 
ence that when the Sound is heard, it comes into existence 
after having been non-existentt {prior to the utterance) ;— 
and that when, after having been uttered, it is not heard,} 
what happens is that having come into existence, it ceases 
to exist; so that its not being heard is always due to its sheer 
non-existence [in the former case to prior non-existence, and 
in the latter case, to destruction or cessation of existence |.’ 


= STAUTATE eagatte is the right reading supplied by the Puri Mss. ` 
+ MYEAT is the right reading ; supported by the Puri Mss. also by the Bhagya- 
Chandra. 


— $ The right reading ib PA MEM Hy BBS wi SH AROSE Es BHP UM Mss. also. | 
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“But how do you know that this is so ?” 


We know this from the fact that we do not find any ob- 
struction &c.—as the Sūtra says. 


From all this the conclusion !s that Sound is capable of 
being produced and of ceasing to exist. 


Vartika on Sù. 18. 
, [P. 299, L. 19 to P. 300, L. 16]. 


Says the Bhasya (P. 108, L. 11)— How is if to be known 
that a certain thing eaists and another thing does not egist ”? 
Now, what is the object of this attack? The object of attack 
—what is meant to be denied—is the existence of what is not 
apprehended ;—the sense (of the Bhasya) being that those 
persons who hold Sound to be eternal should be asked— | 
How do you know that a certain thing exists and another 
thing does not existP—and thus questioned, they would 
naturally reply that—‘‘ when a thing is apprehended by 
means of an Instrument of Cognition, it is recognised as egist- 
ing, and when it is nct apprehended by means of un Instrument 
of Cognition, it is recognised as non-existing.’’ 

[Now if such be the case],—Your Sound will have to be 
regarded as non-existent—prior to utterance; because it is not 
apprehended &c. &c.—says the Sūtra. | 


Then again, there are certain things—the Jar for instance 
— which are regarded by both parties to be non-eternal; and 
on the basis of these things, the Opponent (who regards 
Sound to be eternal) should be asked the following question— 
The Jar and such other thmgs as you regard to be non- 
eternal,—how do youknow that they are non-eternal? Thus 
questioned, when they state their reason for regarding 
the Jar to be non-eternal, that same reason will be shcwn 
to be applicable to the case of Sound also. This i3 what the 
Sūtra is meant to show ;—the sense of the Sūtra being that, 
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when a certain entity is found to be such as fails to be ape 
prehended, at a certain time,—even when there is nothing to 
prevent its being apprehended—it has to be regarded as non- 
eternal,—and as Sound is such an entity, it must be regarded 
asnon-eternal. The rest of this argument is clearly set forth 
in the Bhasya. 

“ But the non-apprehension of Sound may be due to the 
absence of a manifester.” i 

That cannot be ; as we have already answered this. What . 
you mean is as follows—* Ulterance being the manifester of 
Sound, when Sound fails to be apprehended, it is because its 
manifester is absent ; hence the condition—when there is no- 
thing to prevent its being apprehended—is not fulfilled in this 
case [the cause of non-apprehension being actually pre- 
sent, in the shape of the absence of the manifester].” 


[In answer to this, the Bhasya says|—What do you mean 
by © ulterance’? “ When there is desire to speak, this desire 
gives rise to an effort,—this effort raises the wind in the man’s 
body—this wind on rising strikes certain parts of the mouth, 
in the shape of ihe throat §c.’—If this is what is meant by 
‘utterance’, our answer is that your argument is not tenable ; 
asit has already been refuted. For the said impact or 
striking of the wind can only mean the conjunction of the 
wind with the Palate &., brought about by the force of the 
wind (issuing from the body),—and it has already been 
shown that Conjunction cannot be the manifester of Sound. 

Bhasya on St. (19). 
[P. 109, L. to L. 18]. - 


= Such being the actual state of things, the Opponent, 
throwing dust, as it were, upon the truth, urges the follow- 
ing argument— 
Sutra (19). 
‘ AS THERE IS NON-APPREHENSION OF THE NON-APPRE- 
HENSION OF OBSTRUCTION,——THIS PROVES THE EXISTENCE OF 
THF OBSTRUCTION.” (Sit. 19). 
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“Tf the non-existence of the obstruction is deduced from 
“ the simple fact of its not being apprehended,—then, inas 
much as the non-apprehension of the obstrretion also 
“is not apprehended, we should deduce, from this latter 
non-apprehension, the non-existence of the ‘ non-apprehen- 
“ sion of obstruction ’ ; and this * non-existence of the non- 
apprehension of obstruction’ sets aside the denial of the 
‘obstruction.’* ‘ Bat how do you prove that the non-appre- 
hension of obstruction is not apprehended P’ What is there 
* to be proved in this? This fact is realised by everyone 
“intuitively by himself ; just as in all similar cases; that 
ig to say, as a matter of fact, when a man fails to appre- 
“ hend an obstruction, he intuitively realises that he does not 
apprehend an obstruction,—just as (in the reverse case) 
“ when he actually finds that a certain thing is hidden behind 
a wall, he intuitively realises that he apprehends an ob- 
struction ; and just as he knows that there is apprehension 
of obstruction, he should also know that there is non-appre- 
“ hension of obstruction [but as he does not know that there is 
non-apprehension of obstruction, it follows that there is no 
apprehension of the non-apprehension ].” 


Vartika on St. (19). 
[P. 800, L. 16 to P. 301, L, 4]. 


Such being the actual state of things, the Opponent, throwing 
dust as it were, upon the truth, urges the following argument— 
says the Bhasya.—What does this passage mean ? Jt means 
that the Opponent meets us with an argument that is called 

© Futile Rejoinder.’ This Futile Rejoinder is as follows :— 
“ As there is non-apprehension of the non-apprehension of 
obstruction &§c., §c.” 


* The § non -apprehension of obstruction, ’ being ‘ non-apprehension ’, no ‘ appre- 
hension ’ or perception of itis possible. Hence all that can be postulated of the 
‘non-apprehension ’ is that it is not-apprehended ; and (according to the reasoning 
propounded by the Siddhantin himself in Sa. 18) when the ‘ non-apprehension of ob- 
struction ° is not-apprehended, it follows that the ‘ non-apprehension of obstruction’ 
does not exist ; which means that the ‘ obstruction’ is apprehended ; which again 
proves that the ‘ Obstruction ’ exists ; for when we have the conception of the‘ ap- 
prehension of obstruction ’, this conception cannot be entirely groundless. 


—Tatparya. 
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What is the sense of this assertion ? 


The sense is as follows :—“The reasoning urged by the 
Siddhantin (in St. 18) is based upon ‘ non-apprehension of ob- 
structions ’,—and this is not conclusive ; that is to say, just as 
the § non-apprehension of obstruction ’ (upon which the Sid- 
dh&ntin relies) exists, even though it is not apprehended, in the 
same manner the obstruction also might be existing, even though 
it is not apprehended ; so that the mere non-apprehension of 

a thing cannot be accepted as conclusively proving its 
non-existence. Thus then, if it is admitted that because it is 
not-apprehended, the * non-apprehension of obstruction °’ does 
not exist,-—then, from the non-existence of this ‘ non-appre« 
hension of obstruction ° it follows that there is ‘ apprehension 
of obstruction’; and as there can be no apprehension of 
what does not exist, it follows that the Obstruction does: exist, 
‘How do you prove that the non-apprehension cf obstruction is 
not apprehended ? What is there to be proved in this? This 
fact is realised by everyone intuitively :—As a matter of fact, 
the non-apprehension, as well as the apprehension, of ob- 
struction is realised by everyone intuitively.” 

Bhasya on Si. (20). 
FP. 109, L. 17 to P. 110, L. 2] 


[To the above argument, the Siddhantin replies. J—If 
what you say is true, then that knocks the bottom complete- 
ly out of the rejoinder urged by you.» 


The Opponent accepts, for the sake of argument, what 
the Siddhanfin has just said, and then proceeds with the 
following reasoning :— 


Sutra (20). 
“Tr (AS YOU SAY), EVEN THOUGH THERE IS ‘ NON- 
APPREHENSION OF OBSTRUCTION, YET ‘HIS ‘ NON-APPRE- 


® The Opponent has declared that the ‘ non-apprehension of obstruction ’ can be 
realie~d intuitively.—I1f that be so, then that demolishes the whole Rejoinder pul up 
by him ; as this rejoinder based itself entirely upon the non-apprehension of the ‘non- , 
aareéhensian of obstraction.’ The term ‘uttaravdkyam ’ in the Bhdsya stands for . 
‘Jatyuttara’, the Futile Rejoinder contained on Si. 19. —Tatparya. 
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HENSION OF OBSTRUCTION ° EXISTS,—THEN, IN THAT CASE, 

THE MERE NON-APPREHENSION OF * OBSTRUCTION’ CANNOT 

PROVE TAE NON-EXISTENCE OF THE * OBSTRUCTION ’.”—(S@, 

20). | 

“ That is to say, just as (according to you) the ‘ non-appre- 
“ hension of obstruction’ exists, cven though it is not appre- 
“ hended, exactly in the same manner, the ‘ obstruction ‘ also 
“ exists, (as urged by me) even though it is not apprehended. 
“ Now if you admit that, ‘ even though not apprehended,+— 
‘‘ the non-apprehension of obstruction exists ’,—and having ad- 
“ mitted this, still go on to argue (as you have done in Si. 18) 
“ that ‘as non-obstruction is apprehended, it does not exist’, — 
“then, under such a system of confession (and counter- 
s confession), there can be no certainty as to any particular 


“ view being held by any person.” t 


Vartika on St. (20). — 
[P. 301, L. 4, to L. 10]. 

If what you say is true, then that kuocks the bottom com- 
pletely out of the rejoinder ; that is to say, the rejoinder can- 
not arise in that case. | 

Admitting this, the Opponent ee If, even though 
&e, &c. (Satra).” This Stitra is meant to show the incon- 
clusive character of the fact of anything being es 
hended (as proving its non-existence). | 

Sutra (21). 
(Repry to So. 19 ann 2C0|—Inasmucu AS THE 

‘ NON-APPREHENSION (OF OBSTRUCTION) IS OF THE NATURE 

OF ‘NEGATION OF APPREHENSION (OF OBSTRUCTION)’, THE 

REASON (PUT FORWARD IN Sit, 19) IS NOT A TRUE ONE. 

(Si. 21). | 
right ; the correct reading ssqqa@eqazat as found in the Puri Ms. A. 


t Sutras 19 and 20 are meant to point out that the reasoning urged by the Sid- 
dhantin in Su. 18 is non- -conclusive. —Tétparya. 

For ‘pratipattiniyamah’ in the Bhasya, the Bhasyackandea reads ‘ pratiniy yamah’, 
and explains it as matpaksapratisédhaniyamah; according to this the passage n.eans— 
‘it does not necessarily follow that it is our view that is wrong, and not yours.’ 
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Bhasya on Sù. (21). 
(P. 110, L. 4 to L. 7]. 

_ As a matter of fact, that which is apprehended (by means 
of a positive Instrument of Cognition) is accepted as eæisting, 
while that which is not-apprehended (i, e., apprehended only 
by meansof anegative Instrument of Cognition) is regarded as 
non-existent. Such being the case, that which is of the nature 
of the ‘negation of apprehension ’ should be regarded (by all 
parties) as a non-entity. Now [turning to the case in question] 
‘non-apprehension ’ is wnerely the ‘ negation of apprehen- 
sion’; and being purely negative in its character (and as 
such having no positive form), it cannot be apprehended (by 
means of any positive Instrument of Cognition). On the 
other hand, inasmuch as obstruction is (according to you) 
an existent (positive) entity, there should be apprehension of 
it ;—as a matter of fact however, it is not-apprehended ;— 
hence the conclusion is that it is non-existent. Under the 
circumstances,* it is not right to assert that ‘the non-ap- 
prehension of obstruction cannot prove the non-existence of 
the obstruction ’ (as urged by the Opponent in Si, 20).f 


Vartika on St (21). 
[P. 301, L. 12 to L. 22]. 

Inasmuch. as the non-apprehension &e. §c.—says the 
Sūtra. What has been put forward by the Opponent is a Fu- 
tile Rejoinder ; because what is urged in answer is not ana- 
logous to the case in question. As a matter of fact, notbing 
that is similar to Sound—which is held to be non-eternal— 
has ever been found to be eternal. And further, we have al- 
ready explained. “ What have you explained ?” Well, we 
have already explained that ‘ eternality * consists in such exis- 
tence as is free from both extremities (beginning and end). 
(And as nothing similar to Sound has ever been found to 
have such existence] what has been urged is not quite perti- 
nent ; and hence it does not deserve any consideration. 

* @M is the right reading for @¥. 
t This assumption of the Opponent cannot be right ; because, as just shown, the 


non-apprehension of an entity does prove its non-existence, 
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[The Vartika propounds a number of reasonings direct- 
ly bearing upon the non-eternality of Sound|—Soand is 
non-eternal ;—(«) because being a quality, it is perceived 
by our sense-organs, like Cognition ; and (b) because being 
non-pervasive in its character, it inheres in a per- 
vasive substance ( Akasha) [and does not inhere in a non- 
pervasive substance*|, and is perceptible, like Pleasure. 
And, that Akāsha is impartite (without parts) is proved 
by the following reasons :—Aisha is without parts; (a) 

cause it is pervasive, like the Soul; and (b) because be- 
ing a substance, it is ever incorporeal, like the Soul. And 
because it is pervasive, Akäsha cannot be a product. That 
it is pervasive is proved by the fact that it pervades over 
substances and is ever incorporeal, The same reasonings 
apply to Space and Time (two other eternal Substances). 
Thus by means of reasonings bearing directly upon Sound 
itself, it is proved that Sound is non-eternal. 


Bhasya on Su. (22), 
[F. 19, L. 7 to L. 10]. 
(The Siddhantinf asks]—When you declare Sound to be 
stata on what grounds do you base this declaration p 
[The Opponent answers ]— | 
(A) ** Because or inranaibiitry.”-—(Stitra 22). 


« We have seen that Akāsha, which is eerie! is etere 
na] ; hence it follows that Sound is also so.’ 


Vartika on Si. (22). 
[P. 302, L. 1 to L. 7j. 
When you declare Sound to be eternal ge. &e.—Says the 
Bhasya. The question is put by the Bhasya with a view to 


* The Tatparya adds this further qualification, with a view to exclude the unity 
of the Soul, which és eternal, though non-pervasive and inhering in the pervasive sub- 
stance, Soul. 3 

+ So that everything that is eternal is pervasive ; and as Sound is not per vasive, 
it follows that it cannot be eternal. | 

{The Bhdsyachandra wrongly attributes this question to the ‘Shisya’, pupil. 
It is da addressed to the Opponent by the Siddhantin. 
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ascertain if there is any reasonable ground upon which the 
Opponent’s view is based ; for every diversity of view should 
have some basis for it. There is ‘ diversity of opinion ’ 
when in regard to the same thing two persons entertain two 
contradictory notions; but no such diversity of opinion is 
proper except when there is some reason lending support to- 
each of the two ideas entertained ; hence when the Parva: 
paksin regards Sound to be eternal, it behoves him to say 
what reasons he has for regarding it so. 


(Thus questioned, the Opponent answers]—‘‘ Sound is 
eternal, because it is intangible (SU. 22),—like Akāsha.” 
Bhasya on Stitras (23) and (24). 
= [P. 110, 2-7. to P. 11, 1]. 


The reason put forward by the Pirvapaksin, is ‘ incon- 
clusive °? (non-concomitant with the Probandum) in both 
ways ; for (1) the Atom is tangible and yet eternal | which 
shows that intangibility is not the invariable concomitant 
of eternality}, and (2) Motion is intangible and yet non-eter- 
nal [which shows that elernality is not always concomitant 
with intangibility]. Against the reasoning “ because Sound 
is intangible, therefore it is eternal’’—we have the next 
Sūtra pointing out an instance to. the contrary (Motion), 
which is similar to the pues (Sound, in being ‘ in- 
tangible ’)— 


THE REASONING IS NOT RIGHT, BECAUSE Morion 
(WHICH IS ‘ INTANGIBLE ’) IS ‘NON-ETERNAL ’"—(Sufra@ 28). 
And the next Sära cites another instance to the con- 


trary (the Atom), which is dissimilar to the Subject (Sound, 
in being tangible)— 


THE REASONING IS NOT RIGHT, BECAUSE THE ATOM 
(WHICH IS ‘TANGIBLE ’) IS f ETERNAL ’*—(Siitra 24). 
Both these examples (cited in Si. 23 and 24) show that | 


the reasoning —* because Sound is intangible (it should be 
eternal) ° —is not valid, 


° The printed text of the Sd tra ary freaeaig , which is accepted by the Bhdsya- 


chandra also, is wrong. It gives no sense. The right reading is wiytaeaeda_ 
as found is the Nya iyasiichinibandha and lso in all Mss. 
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Vartika on Si, (25) and (24). 
[P. 302, L. 7 to L. 10]. 

The person who urges‘ intangibility.’ as the reason for 
‘eternality ’ and cites the case of ‘ Akasha’ as the corrobo- 
rative instance, is apparently one who has failed to perceive 
the presence of ‘ intangibility ° along with the Reverse of 
the Probandum (eternality). And the next two Sétras (23 
and 24) are meant to point out the fact that what is urged 


as the reason is not necessarily concomitant (with eternality). 
The rest is made clear in the Bhasya. 


Bhasya on Si. (25). 
[P. 111, L. 1 to L. 4]. 


(The Opponent says]|—‘‘ In that case, the following is 
the reason (for Sound being regarded as eternal)— 


(B) “ BECAUSE oF ITS BEING IMPARTED ”—(Sā. 25). 


“ A thing that is imparted is found to be constant ; and 
as Sound is imparted, by the Teacher to the Pupil, it should 
be regarded as constant. ” 


Vartika on St. (25). 
[P. 802, L. 12]. 
“ Another reason for Sound being regarded as eternal 
consists its being imparted?” — 
Sülra (26). | 
THIS ALSO IS NOT A VALID KEASON ; BECAUSE SOUND 
IS NOT FOUND TO EXIST IN THE SPACE INTERVENING BETWEEN 
THE TWO PERSONS. (St. 26.) 
Bhasya on Si. (26). 
[P. 111, L. 6 to L. 7.] 


What is there to indicate the existence of Sound in the 
space intervening between the person imparting (tue words) 
and the person to whom they are imparted ? 
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Vartika on Si. (26). 
[ P. 302, L. 12 to L. 19 ]. 

As a matter of fact, we have never found any eternal thing 
being ‘imparted ’; so that no homogeneous example being 
available in corroboration of the reason, it must be rejected 
as being ‘ contradictory ’ ( proving the non-eternality of 
Sound) ; [specially because several instances are available of 
non-eternal things being ‘imparted °]. If (with a view to 
escape from this difficulty) the reasoning be stated in the 
form—‘ Sound persists, because it is imparted, like such 
substances as the Jar and the like”,—even so the eterna- 
lity of Sound is not established ; for the reason is not valid, 
as Sound is not found to exist in the space intervening between 
the iwo persons—(says the Sé#f{rv). If Sound really persisted 
(continued to exist), it would certainly be found existing in 
the space intervening between the imparter and the person 
to whom it is imparted. Thus what the Sūtra means to 
show 1 is that the reason urged is ‘ Contradictory.’ | 


Bhasya on Su. (27) 
[P. 111, L. 7 to L. 10]. 

[The Opponent answers]— “ It cannot be denied that 
“ it is only a thing that persists (such as gold &c.) that can 
“leave the imparter and go over to the person to whom it is 
“ imparted. So that— 

“IN VIEW OF THE FACT THAT IT (Sounp) IS TAUGHT, 

(THE VALIDITY OF ) THE REASON CANNOT BE GAINSAID.’ 

(Si. 27.) 

«What indicates the Janien of Sound is the fact 
“ that tt is taught ; if the Sound did not continue to exist, it 
“ world not be possible for it to be taught.” 


Vartika on Si. (27). 
[P. $02, L. 19 to P. 803, L, 2]. 
“ There is no ‘ contradiction’ in our theory ’’—the Op- 
ponent answers ;—" because the persistence of 
“ Sound between the two persons is recognised 


Var: P. 303. 


* The Parishuddhi remarks that this Sūțra shows the Opponent’s reasouing to be 
‘unknown ’; as is clear from the Bhasya. 
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“ by means of Inference; and certainly, when a thing, though 
“ not perceived by the sense, is known by means of In. 
“ ference, this does not mean that it does not exist. ‘ What 
“is the Inference that proves the existence of Sound?’ 
“ It is the fact of its being taught that forms the basis of 
‘the Inference. ‘ What is meant by the Word-Sounds being 
“ taught?’ What is meant is the acquiring (of the Sounds, 
“by the person taught) of what is imparted (by the 
“ Teacher). So that the Inference stated formally is as 
“ follows :—Sound does persist in the space intervening 
“between the Imparter and the Receiver,—because it is 
“ taught,—like the Arrow and such other things.” 


~Satra (27 A). 


IN ACCORDANCE WITH THE TWO VIEWS, ‘ BEING TAUGHT’ 
MAY MEAN ONE THING OR ANOTHER ; HENCE THE ARGUMENT 
FAILS TO MEET THE OBJECTION (URUED BY Us).—Si, 27 A)» 


Bhisya on St. 27 A. 
[P. 111, L. U to L. 14]. 

That Word-Sounds are taught is admitted by both parties. 
But the doubt still remains, as to whether in the ‘teaching’, 
the Sound that originally subsisted in the Teacher goes over 
to the Pupil, —or when the Pupil is faught, he only imitates 
what he finds in the Teacher, as is the case wth the teaching 
of Dancing; and by reason of this doubt, being taught 
cannot bea valid basis for the inference of Sound being 
“imparted.” 

Vartika on Su. (27 A). 
[P. 303, L. 3 to L. 8}. 

We do not deny that there is teaching of Sound; but what 
we say is that what is taught is only non-eternal, transient ; 
just as in the case of the teaching of Dancing. 

2 In the printed text this does not appear asa Sūtra. The Ny@yasachinibandha 
as also Bhdsyachandra, mentions it as a Sutra and it is also found in Sutra Mss, A- 


and B. But with aview to retain the numbering of the subsequent Siitras in the — 
printed text, we have numbered this Sūtra as 27 A. — 
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Then again, when you urge the argument that—‘* Sound 
persists in the space intervening between the I[mparter and 
the person to whom it is imparted ’’—you are putting for- 
ward an entirely superfluous argument; as it is admitted 
by us also that when a Sound is uttered by the Imparter, it 
reaches the person to whom it is imparted, through the 
series of Sounds set up by the initial utterance. 


From all this it follows that the mere fact of Sound 


being “imparted” cannot prove the constant persistence 
of Sound. 


Bhasya on Su. (28). 
[ P. 111, L. 34 to L. 18.7 


[The Opponent says]—‘‘ Well, in that case the following 
shall be the reason (proving the pereistence of Sound) ”— 


‘“ BECAUSE THERE IS REPETITION ”—(Sū. 28). 


“ Asa matter of fact we have found that what is re- 
“ peated, persists ; e. g, when one sees a certain colour 
“ five times, repeatedly, it means that what is seen is the 
same Colour that persists during all that time ;—we have 
similar repetitions in connection with Sound ; e. g., people 
speak of havirg read a certain Chapter ten times or twenty 
* times; which must mean that there is repeated reading of 
“ what persists during all that time.” 


cc 
be 


l | Vartika on Su. (28). 
[ P. 303, LL. 8—10, ] 

“ In that case our reason for holding Sound to be eternal 
“would consist in the fact that Sound is repeated; jus: as is 
“ found in the case of the Lute (which repeats, over and 
* over again, the same Sound). | 

Sutra (29). 
THIS CANNOT BE RIGHT ; FORTHE TERM ‘ REPETITION’ 
1S USED FIGURATIVELY ALSO, IN CASES WHERE THE THINGS 

CONCERNED ARE DIFFERENT (NOT THE Same). (St 29). 
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Bhasya on Su. (29). 
{[P. 113 h2 tots 8] 


Even in cases where it is not the same thing persisting 
all the time, people speak of ‘ repetition’; e g., in such asser- 
tions as—‘please dance twice’, ‘please dance thrice’, ‘he 
danced twice’, ‘ he danced thrice ’, ‘ he offers the Agnihotra 
twice’, ‘he eats twice’ [in all which cases the acts, of 
dancing, offering and eating spoken of as ‘ repeated’ are not 
the same, the first dancing being different from the second 
dancing and so forth]. | 


Vartika on Su. (29). 
[ P. 303, L. 11 to L. 18.) 


(a} Asa matter of fact, there is ‘repetition’ of only such 
things as are non-eternal,—such acts, for instance, as jump- 
ing, filling and the like; hence the reason put forward by 
the Opponent is ‘Contradictory ° (proving a conclusion to 
the contrary). (b) Secondly, what the Opponent does is to 
prove the persistence of Sound by the fact of its being repeat- 
ed ; but as a matter of fact, we find repetition of transient 
things also ; hence the reason put forward is ‘ inconclusive ’ 
(not concomitant with the Probandum), (ce) Lastly, the reason 
is ‘ unknown’ also, as the exact nature of ‘repetition ’ can- 
not be ascertained. That is to say, what is ‘ repetition’ P 
Does it consist in the appearing of several cognitions with 
regard to the same thing P Or does it consist in the appear- 
ing of several cognitions having objects of the same form? 
It being thus open to doubt whether there is repetition of 
the same thing or of several things of the same form,— 
the reason put forward must be rejected as ‘ doubtful— 
‘Unknown,’ : 

Actual ‘ Repetition’ having been found to be doubtful, 
the argument (urged by the Opponent) might be regarded 
as based upon the figurative use of the term ‘ repetition’; 
butin that case also the reason would be ‘inconclusive ’; 
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this is what is pointed out by the Sūtra (29)\—For the 
term ‘ repetition’ is used figuratively Sc. &c. 


(Bhasya on Sù. 30). 
 [ P. 112, L. 3 to L. 7 ]. 


The Opponent’s reasoning having been thus shown to be 
based upon false premises, he proceeds to object (by a varbal 
casmistry) to the use of the term haa ‘ different,’ 


‘WHEN A THING IS ‘ DIFFERENT ’, IT I8 € DIFFERENT ° 
‘FROM SOMETHING THAT IS € DIFFEREN ' (FROM IT) 5 —— 
“© AND WHAT IS * DIFFERENT’ FROM THE ‘ DIFFERENT’ MUST 
© ng f NON-DIFFERENT’ ;—SO THAT THERE IS NOTHING THAT 
‘“‘ CAN BE REGAUDED AS (PURELY) f DIFFERENT.’ ” 
— Sü. 30). 
“ That which you regard as ‘ different >is non-different 
“ from itself ;* hence that cannot be regarded as ‘different’ ; 
s4 Land, as the Sūtra says, what is different from the * differ- 
“ ent’ is non- different also; hence that also cannot be regarded 
‘as ‘ different ’|; so that there is no possibility of anything 
n Re acl regarded as (purely) ‘ different ’, Hence what has 
heen. urged (in St. 29}—that ‘ the Ce repetition is used 
i fguratively also in cases where the things concerned are 
diferent’—is not right. [The very conception of 
© ¢ different’ being impossible}.” 


Vartika on Sü. (30). 
| P. 804, L. 1 to L. 4. ] 

“ When a thing is different Se. &c.—says the Sūtra. 
«That which you regard as ‘different’ could be either 
‘different or non-different from the different thing (some- 
“thing else’. Now if it is different from the different thing, 
& then it cannot be regarded as ‘ different’ ; certainly one 
“ who is different from the Brahmapa, cannot be regarded 
“asa ‘Brahmana.’ If, on the other hand, it is non-different 
“ (from the different thing), then also it cannot be regarded 
“as ‘different, being ex-hypothesi, ‘ non-different’; for that 
‘ which iz ‘non-different ’; how can it be ‘ different’ ?” 


wn 


nr 
ao 


A 


nr 


ə The printed text reads nta ; £ SARAT ? of the Puri Mss., gives better sense. 
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Bhasya on S#. (31). 
[ P. 112,L, 8 to L. 15. ] 


In answer to the Opponent who has objected to the use 
ofa word (by the Siddhantin, in Si. 29), the Siddhantin 
urges an objection against the vse of a word (by the Oppo- 
nent himself, in St. 30)— 

Sutra (31). 


IF THERE IS NO CONCEPTION OF WHE ‘ DIFFERENT’ 

THERE CAN BE NONE OF f NON-DIFFERENCE °’; AS THE TWO 

CONCEPTIONS ARE MUTUALLY KELATIVE.—SU. 31), 

You are urging that the ‘ different ’ is ‘ non-different ’ ; 
and having urged that ‘ you deny the conception of the 
‘ different ’, and yet you admit the conception of the ‘ non- 
different’; and you yourself actually use the term ‘ non- 
different.’ But as a matter of fact, ‘non-different ’ is a com- 
pound word—where the word ‘ different ’ is compounded with 
the negative particle ‘non’; now if the second term of the 
compound is impossible (i.e. without a real denotation), with 
what would the negative particle be compounded? In fact, of 
the two terms ‘different’ and ‘ non-different ’, one is possible 
only in relation to the other. Thus, when you say that ‘ there 
is nothing that can be regarded as different ’, you say what 
if not quite right. 

Vartika on Si. (81). 
[ P. 304, L. 7 to P. 805, L. 12 

If there is no conception &e. Fe.—says the Sūtra. The 
purpose of this Stitra is to show that what the Opponent 
is urging is incongruous, nut compatible with what he himself 
says 3+ that is to say, he has himself admitted the conception 
of ‘ non-different ’, and that becomes impossible (according 
what he has urged}. “ How does it become impossible ? ” 
It becomes precluded by the negation pertaining to the. 
term ‘different ’ (in the word ‘ non-different’); and: if'there 
is no such conception as ‘ different’, there can be no such 
concept as ‘ non-dilterent ’; for if there is no such thing as 


* The right reading is ee as found in the Puri Mss. and in 
the Bhdsyachandra. 


+ Both editions read afar: but from what follows it is clear that fa®ra: is the 
right reading. 
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Brahmana ’, there can be no conception of the ‘ non-Brah- 
mana.’ 


“ [The Purvapaksin rejoins|—If that be so, then the fol- 
“ lowing shall be our reason (for regarding Sound as eternal) 
 —bevause there is recognition of it, In the case of such 
“ things as the jewel and the like, we have found that unless 
the thing is actually the same that had been known before, 
“ there is no recognition uf it as being the same ;—and in the 
“ case of Sound, we do have such recognition ; hence from 
“the fact of there being recognition of it, we conclude that 
“Sound has a continuous existence.” 


But what is this ‘ recognition °? 


“ One is said to have the recognition of a thing when it is 
“ found to be the object of the conception of ‘ that same ’ 
“{i. e., when it is conceived of as being ‘ that same thing’ ].« 

But as a matter of fact, the conception of ‘ that same’ is 
found to appear even in cases where the thing is not really 
the same as that known before; so that the mere fact of 
there being the conception of ‘that same’ (in regard to 
Sound) cannot be a conclusive reason (for regarding Sound 
to have a cont.nuous existence). | 


“« What ‘ recognition’ really consists inis the fact that 
‘the conception of ‘that same’ is unfailing, true [and this 
' will exclude those cases where the thing is not really the 
“ same, and where, therefore, the conception of ‘ that same’ 
“is not true}. In regard to Sound, the conception of ‘ that 
‘same ' is never found to fail [any one word-sound is always 
‘“‘ conceived of as the same]; while in a case where the notion 
“of ‘ that same” arises in regard to a thing that is only 
similar to (and not the same as) the previously known 
“ thing, the said notion is always set aside as soon as the 
“ noints of difference come to be perceived. Thus then, it is 


m 
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“ this fact of the notion of ‘ that same’ being never set aside 
* in the case of Sound that constitutes its recognition.” 


This is not right, we reply; for in the first place it is not 
a fact (admitted by all persons) that the notion of ‘ that 
same’ is never set aside in the case of Sound ; for instance, 
in some cases it so happens that while one man has the 
notion that ‘this Sound is that same’, another man thinks 
quite the contrary : so that in this case the notion of ‘ that 
same ’ does become set aside; and it is therefore not true, 
that ‘the notion is never set aside in the case of Sound. 
Secondly you say that—* in a case where the notion of that 
same arises in regard to a thing that is only similar to the 
previously known thing, the said notion is always set aside 
as soon as the points of difference come to be perceived ” ;— 
this is quite true; but in regard to Sound, the question 
arises— When the notion of ‘that same’ arises, does it arise 
in regard to what is only similar to the previous Sound, by 
reason of the points of difference (between the two) being 
not perceived ? Or, does it arise because the two are really 
the same.” Now, if your proposition is that the Recognition 
in the case of Sound is due to the fact of the two being really 
same,—then also it behoves you to point out some other re- 
ason (for regarding Sound as eternal). “ Why so ” ? Because 
< Recognition’ has been already made by you a part of the 
Proposition itself [and as such that same 
Recognition cannot serve as the Probans].« 
Thirdly, the Opponent may argue thus—“ Whenever the 
word-sound ‘§ go i g uttered, people always have the idea 
that it is word ‘ go’; and in none of these cases does the 
word ‘ go ” fail to havo the same > denotation, —in -in every case 


Var. P. 305. 


am at 


me ma a 


tinuous existence of the Soung ; 80 ie if it is at forward as the Probans, ft in- 
volves the fallacy of Begging the Question, 


The right reading i is wareg asfare as found i in the Puri Mss. 
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the word brings about the conception of the Cow.» 
But this is open to doubt. “How so?” “ Well, it is 
open to doubt whether the notion ‘this is the word go’ 
that people have in connection with every utterance 
of the word-sound § go’ is due to mere similarity of causes 
(bringing about that utterance ),—or to the absolute 
identity of the word, in all cases. This same doubt applies 
also to the idea that what gives rise to the conception of the 
cow is the same word ‘ go’ [ i. e., this also is open to doubt 
whether the conception is brought about by the same, or simi- 
lar, words}. The right view apparently ist the uniformity 
of the conceptions of ‘ the word go °’ and of the animal ‘ cow ’ 
—which are brought about by the utterance of the word ‘go’ 
—is due to mere similarity of causes (and not to the abso- 
lute identity of the word‘ go’). “ How so?” Well, in 
regard to the idea of the cow, we find that in regard to every 
one of the several ideas of cow that we have, we have the 
same uniform conception ‘ this is the idea of cow ’ [and yet 
neither the Siddhaufin nor the Purvapaksin accepts the view 
that the idea of cow is the sama in all cases]; and exactly 
in the same manner, in regard to the idea of‘ the word go’ 
also, we find that it always gives rise to the same conception 
of ‘ the word go’ (and the animal cow) ; hence it is not right 
to hold that what brings about the said conceptions (of ‘ this 


© This reasoning is thus explained by the Taétparya—* People have such notions 
as ‘ this is the word go’, ‘ this is the word go’ ; and this uniform conception cannot 
be explained except on the basis that there is some one sound which is referred to 
by these notions. The notions cannot be regarded as being mistaken ; for if they 
were wrong, the conception that is produced jby that word-sound in regard 
to the animal cow, would be wrong also ; this Lowever it is not ; just as the concep- 
tion of fire brought about by the mistaken perception of smoke (where there is no 
smoke), is found to be wrong. It must therefore be admitted that the uniform no- 
_ tion that people have in regard to the ‘ word ge’ is 1ight ; and this proves that the 
saic word-sound is abiding in its nature, and not ephemeral. 


+ Both edttions read zw > but the Tétparya reads YET, which is better. 
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is the word go’) is the actual Recognition (of the word-sound, 
asthe same in all cases).* Fourthly, [ the Opponent has 
argued, on p. 304, L. 15, that the notion of sameness that 
people have in regard to things that are merely similar, al- 
ways ceases when the points of difference become perceived ; 
but] there are cases where the notion of sameness ceases even 
without points of difference being perceived ; and in these 
cases we ask you if there is, or there is not, any difference in 
these cases. If there is difference, then the uniformity of 
conception cannot be regarded as aground of sameness ; as 
the two are not formed to be concomitant (in the cases just 
referred to) ;— if on the other hand, there is no difference, 
then it means that the same (non-different) thing has two 
characters [ that of being non-different, ea-hypothest, aud that 
of being different,as proved by the fact of the notion of same- 
ness having ceased ]. Thus then, it is fonnd that the reason 
put forward by the Opponent (in proof of the eternality of 
Sound) is contradictory ; and hence not valid. Further, the 
fact of the nen-cessation (uniformity) of the Conception (which 
is what, according to the Opponent, constitutes Mecognition) 
cannot be accepted as ‘ true °,—it must be rejected as ‘ un- 
known, —if it means that all men have that conception ; and 
if it means only that some men have the conception that 
it is ‘ inconclusive ° [ them it does not necessarily prove real 
sameness |. 


The Taétparya explains thus :—Both parties admit that the ideas of the cow 
that we have are diverse, even though all these ideas are conceived of as ‘ the idea 
of the cow ’. Similarly, it stands to reason that, even though all the words ‘ go’ may 
be regarded as ‘ the word go’, yet they are diverse ; the notion of samencss being 
due to similarity. That is, what makes possible the comprehensive conception of 
tide, of the cow’—which includes all individaal ¿ideas of cow—is the generic con- 
ception ‘ idea of cow’, based upon the fact of there being certain points common 
to all ideas of cow ; similarly what makes possible the comprehensive conception of. 
the € word go "which includes all cases of the atterance of that word—is the generic 
conception ‘ word go’, bused upon the fact of there being certain poirts common to 
all the individual utterances of the word ‘ go.’ 
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Bhasya on St. (32). 
( P. 112, L. 15 to P. 113, L. 3). 


[ The Opponent puts forward another argument in sup- 
port of the eternality of Sound] —“ Well, now, we must 
accept a Sound to be eternal ;— 

S$ ALSO BECAUSE WE DO NOT PERCEIVE ANY CAUSE 

FOR ITS DESTRUCTICN ”*—(Su. 32). 

« Whatever thing is non-eternal, its destruction is brought 
“ about by some cause; e. g., the destruction of the Clod of 
“ earth is brought about by the disruption of its component 
“ particles ;—now if Sound were non-eternal, we should 
“ certainly perceive the cause of its destruction ;—asa matter 
“ of fact however, we do not perceive any such cause (of the 
« destruction of Sound) ;—hence it follows that Sound is 
“ eternal.” i 


Vartika ow Su. (32). 
( P. 305, L. 12 to L. 16. ) 


« Now the following is a reason why Sound should be 
“ regarded as.eternal.— Because we do not perceive any cause 
“ for its destruction. We always find causes for the destruction 
“ of things that are non-eternal ; e. g., the disruption of the 
“ component particles is found to be the cause of the des- 
« truction of the clod of earth. -In the case of Sound how- 
“ ever, we do not find any cause for its destruction. Hence 
“ the conclusion is that Sound is eternal.” 


[ Answer to the above argument.]. 
Sitra (33). 
INASMUCH AS WE DO NOT FIND ANY CAUSE FOR SOUND 


NOT BRING HEARD, IT WOULD MEAN THAT (IF SOUND Is 
ETERNAL) VÍ SHOULD BE HEARD ALWAYS. (Su, 33). 


i The Nydyasichinibandha and the Puri Ms. of Sūtra both read a ‘cha’ here. 


{Lhe Bhasyachandra constrnes the Sätra as ‘vindshakdranéna anupalabghih,’ 
which ¢an only mean—‘ the non-apprehension of sound is due to the cause of des- 
truction.’ This interpretation is not supported either by the Bhdsya or by the Vartika. 
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Bhasya Su. (33). 
[ P. 113, L. 5 to L. 8 J. 


Just as not finding any cause for its destruction you 
argue that Sound should be efernal,—in the same manner, 
not finding any cause for its not being heard (when it exists), | 
we can argue that Sound (being eternal) should be always 
heard. <“ But the non-hearing of Sound (at times) is due to 
the absence of a nfanifester (of it).”’ The hypothesis of the 
‘manifester ° has been already exploded. And (such being the 
case if there is non-hearing of the existing Sound, even 
without a cause (of this non-hearing)*, in the same manner, 
there would also .be destruction of the existing Sound even 
without a: cause (of that destruction). And as for being 
contrary to all apparent facts,—that applies equally to both 
the contingencies,—of causeless destruction, as well as cause- 
less non-hearing. 


Vartika on Sü (33). 
[ P. 505, L. 18. ] 


Inasmuch as ge. fe.—says the Sutra. The meaning 
has been made quite clear in the Bhdsya. 


Sufra (34). 


Bot (IN REALITY), WE DO PERCEIVE IT (THE CAUSE OF _ 
THE DESTRUCTION OF SOUND) ; SO THAT THE SAID NON-APPRE- 
HENSION (OF SUCH CAUSE) BRING FALSE, iT CANNOT BE RË- 
GARDED AS A VALID REASON.— (Si. 34), 


Bhasya on Sa. (34). 
[ P. 113, L. 10 to P. 114, L. 6. J 


As a matter of fact the cause of destructicn of Sound is- 
actually apprehended by means of Inference ; ; 80 that the 
‘non-apprehension of the cause of destruction ’ being non. 
existent, false,—the reason put forward (by the Opponent in 
Su. 32) is not a valid one ; + being just like the reason in the 
reasoning ‘ this animal is a horse because tt hus horns,’ 


“What is that by means which you infer the said cause of 
destruction ? ” | 


o The right reading is WW faernweg eae as found in the Puri Mss, — 


+ It being tainted with the fallacy of the ‘ unknown ’,—A G91 is necessary ; as 
found in several Mss, and also in the Bh: asyachandra. 
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It is the established fact of there being a series of Sounds 
(in the casa of every Sound uttered) [ from which we infer 
the presence of causes of destruction of Sound }. We 
have already shown that (in the case of every Sound) 
there is a series of Sounds ; which means that by means of 
conjunction and disjunction one Sound produces another 
Sound, this again produces another, and so on ;—now in this 
series of Sounds, that (succeeding) Sound which is the product 
destroys that (preceding) Sonnd which is its cause | so that 
every Sound of the series in destroyed by that which follows 
it] ;and what destroys the final Sound of the series is the con- 
junction or impact of an obstructing substance.» [ That 
such is the case is vouched for by our experience ]; for in- 
stance, we find that in a case where a man, though close by, 
fails to bear a Sound emanating on the other side of a wall ; 
while even though the man is at a distance, he does hear the 
Sound, if there is no obstacle intervening. ‘Then again, 
when a bell is rung, what is heard is a continuous series of 
Sounds, as is clear from the fact that the several Sounds 
heard are of varying degrees of loudness or dullness ; now 
if Sound were eternal, it would be necessary,—in order to 
account for this continuous series of audition—to postulate an 
equally permanent Sound-manifester abiding either in the Bell 
or in the Sound-series or in something else; [it would be 
necessary to find some such cause} as it has to be explained 
how, the Sound remaining the same (ex-hypothesi), there is a 


© This sentence has exercised the minds of commentators : As the passage stands 
it clearly means that it is the Sound that comes into contact with the obstructing 
substance and is thereby destroyed. Now this goes against the Vaishésika doctrine 
that no quality can subsist in a quality ; whence Sound being a quality cannot have 
eonjunction, which also is a quality. Hence, as the Parishuddhi remarks, finding 
the passage to be incompatible with Vaishésika doctrine, the Tatparya provides 
the explanation that what destroys the Sound is ‘ the impact with the obstacle’ - of, 
not Sound, but the Ak@sha, the material or constituent cause. of Sound ; so that 
what happers is that this impact of Akasha with a denser substance renders it in- 
_ eapable of functioning as the constituent cause of further Sounds, and the immaterial 
cause of the initial Sound—in the shape of the contact of the stick with the drum 
—having ceased, there is nothing to start the series afresh ; and the result is that the 
final Sound, and along with it, the ‘series of Sounds, is destroyed. The Nydyakandali 
on Prashastapada (P 289) takes the contact of the obstacle to beleng to Air, which 
is the efficient cause, the nimittakdrana of Sound. The Bhdsyachandra also give 
the same explanation as the Tãtparya. ? 


The Puri Ms. B. reads Bfaatfa for sfraia ; but the latter gives better sense. 
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diversity in the hearing (as evinced by the varying degrees 
of intensity peiceived).* If, on the other hand, Sound is. 
(regarded as) non-et-rnal, [ the said phenomenon can be ex- 
plained by the hypothesis that] there appears (at each stage of 
the Series) a fresh cause in the shape of a certain continuous 
stream of momentum, more or less forcible, subsisting in 
the Bell (as long as the Sound continues to be heard) ; 
which acts as an aid to the contact producing the initial 
Sound) ;—and by reason of this continued appearance of 
causes, there appears the Series of Sounds; and the greater 
or less force of the momentum givos rise to the greater or 
less intensity of the Sound ; and this accounts for the afore- 
said diversity of audition.t 


Vartika on St. (34) 
[ P. 305, L. 20 to P. 308, L. 6. J 


But in reality we do find the cause of the destruction of 
Sound, Jc. e.—says the Sifra. Asa matter 
of fact, we do know, by means of Inference, 
the cause of the destruction of Scund; and certainly what 
is known by means of Inference cannot be non-existent, 
“What is that by means of which you infer the existence of the 
said cause?” It is the fact of there being a series of Sourds— 


Var. P. 306. 


? The reading of this whole passage is corrupt in this printed text ; the correct 
reading is supplied by the Puri Mss., which is also supported by the Tatparya— 


an fret ag... uaaa ans ra Rear ............ walla wetted rafa 
ataka suarghrasa: ; the Bhāsyachandra also adopts this reading. 


f Sound itself, if eternal, cannot have any diversity, either natural or accidental ; 
—ag will be explained later on. As for the Audition or Hearing, no diversity in 
this would be possible if the Sound were only manifested by some manifester abiding 
in either the Bell or some other thing. It may be held that what are heard as of 
varying degrees of inteusity are so many distinct Sounds. But in that case, they 
should all be heard simultaneously ; as all of them have been manifested by the saine 
stroke of the Bell and there is nothing else that could create a diversity. If however 
it be held that the Sounds are produced—not only manifested—by the stroke of the 
Bell,—which shows itself in a series of momentum,—the diversity in the hearing 
is easily explained ; the Sounds themselves being diverse, having been brought by 
the diverse momenta of varying degrees of intensity.—Tétparya. | 

In line 4, the right reading is agqargugeda which is accepted by the Bhdsya- 
ehandra also, 
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(says the Bhasya). Hence the reason put forward by the 
Opponent (in Sa. 32)—that “ we do not find any cause for 
the destruction of Sound ”"—is not a valid one ; being just like 
the reason in the reasoning ‘ this animal is a horse because it 
has horns’,—says the Bhasya. “ In this reasoning, what is 
it that is false p—the Horn ? or the connection of the Horn ? ” 

Our answer is that both of these are false. ‘For instance, 
in a case where one seeks to prove that a certain horned 
animal is a horse, the Horn is actually there; so that the 
existence of the Horn is not denied; but inasmuch as the 
connéction of the Horn with the Horse is not there (there 
being no connection between the Horn and the Horse), the 
argument becomes false. [Whereas when one seeks to 
prove the Camel to be a Horse, and urges the presence of 
Horns as his reason, neither the Horn nor the connection of 
the Horn is there|. Thus weconclude that the Bhasya is quite 
right in asserting that the reason (urged by the Opponent 
in Si. 32) is not a valid one, 


“ But it would be like ‘ Karmatva’ the generality of 
‘ Motion.’ This cannot be; because in thecase of the 
generic character of ‘ Motion’, the substratum is ephemeral. 
What you mean by citing the case of the generic 
character of ¢ Motion’ is to show that— even things found 
to be eternal are such as are absolutely (unapprehended) 
[ so that the mere non-apprehension of Sound at times is 
not incompatible with its efernality ].” But this cannot be 
right; because the substratum (of the generic character of 
‘ Motion ’, which substratum consists of individual motions) 
is ephemeral (every individual motion being momentary). 
In the case of Sound on the other hand, the substratum 
(Ak@sha) is eternal,—so that [if Sound also were eternal | 
no reason can be found to account for its not being heard 
(always). In the case of the generic character of ‘ Motion’ 
there is a reason (for its non-apprehension), in the shape of 
the ephemeral character of its substratum. Hence the 
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two cases are not analogous, and the example cited is not 
effective. 


[ Says the Bhasya ]—-When a bell is rung, what is heard 
is a continuous series of Sounds, as is clear from the fact that 
the several Sounds heard are of varying degrees of loudness or 
dullness. In regard to this phenomenon, we proceed to 
consider the following points :—When the Sound is mani- 
fested, does the cause of this manifestation subsist in the 
Bell (A)? or (B) in something else ? (A) If in the Bell,—(a) 
is it something uniformly permanent ? or (6) is it something 
in the form of a series ? (B) Similarly, if it subsists in some- 
thing else,—(a) is it something uniformly permanent ? or 
(b) is it something in the form of a sertes ? (Aa) if it subsist 
in the Bell, and is also permanent, then no diversity of hear- 
ing should be possible. (Ad) If it subsists in the Bell 
and is in the form of a series, then it should be possible for 
several Sounds (of varying degrees of loudness) to be heard 
simultaneously, For as much Sound as is manifested by the 
permanent or serial manifester subsisting in the Bell, should 
all be heard at one and the same time. Further, it behoves 
you to explain how the manifester subsisting in the Bell comes 
to manifest the Sound subsisting elsewhere (t, e. in the ear- 
cavity of the hearer). (B) If, on the other hand, you hold 
that the manifester of the Sounds subsists in something 
other than the Bell, and is either, (a) permanently uniform 
or (b) in a serial form,—then, in that case, you should point 
out some reason for the phenomenon that the said manifester 
manifests the Sounds only when one particular Bell is rung, 
and not on the ringing of other bells in the same locality. 
Further, if the Sounds are not diverse, you should explain how 
there is diversity in the hearing. “ But the 
terms ‘loud’ and‘ dull’ refer to the vibrations 
(of the Air)” This cannot be ; because, asa matter of fact, 
these terms are always found to be applied to the Sound; 


Var. P., 307. 
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in actual usage, the terms ‘iloud’ and ‘dull’ are always 
used in connection with Sounds, and not in connection with 
Vibrations. Hence they must be taken as referring to Sound ; 
for if they did not refer to Sound, they could not be applied 
to it; just as the term ‘blue’ is applied to the ‘lotus’ 
[simply because the blueness refers to, belongs to, the 
Lotus]. ‘ But the said conception is a mistaken one.” 
That cannot be accepted ; as no special reason is mentioned. 
What you mean is this—‘* When one conceives of Sound as 
loud or dull, this conception is a mistaken one; just like the 
conception of Sound as lengthy or largee.”—But this cannot 
be accepted ; there is no special reason; that is, there is no 
special reason why this should be regarded as a misconcep- 
tion. If it is a misconception, it behoves you to point out 
the cause that gives rise to it ; as there is in the case of the 
misconception of Sound as ‘ lengthy ’,—when the misconcep- 
tion arises from the fact that what is heard is along-drawn 
out series of Sounds ; in ordinary experience we find that in 
the case of all lengthy Substances there is a conglomeration 
of component particles extending in a line, which forms the 
subject of a serial conception ; and when the case of Sound 
is found to be anzlogous, (what is heard being a long-drawn 
out series of cognate sounds) Sound also comes to be con- 
ceived of as ‘lengthy.’ There is however no such reason 
why there should be any reason for the said misconception, 
according to one-who holds Sound to be eternal [and for 
whom therefore, no long-drawn out series of Sounds is possi- 
ble]. “ But this applies equally to both.’ Certainly not ; 
for (in our case) the cause operates only occasionally. What 
you mean is as follows.—'‘ He who holds. Sound-series to be 


eu Though the crystal is white, yet when it is sprinkled over with red paint, 
there arises the misconception that the crystal is red, though the redness really 
belongs to the paint. In the same manner, loudness &c., though really belonging to 


the manifester, in the shape of the air-vibration, in conceived of as belonging to 
the Bound.” —Tétparya. 
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non-elernal, he also will have to point out a cause for the pro- 
ductioa (of the Sound-series),—this cause subsisting, either 
in a permanently uniform form or in a serial form, either in 
in the Bell or in something else ; and the contingency of this 
cause subsisting in the Bell at one tims producing Sound, 
and at another time not producing it, is as unaccountable in 
this case as in the case of the theory that Sound is eternal.” 
—But this unaccountability does not arise (ia the view that 
Sound is non-etlernal) ; because the cause is only occasionally 
operative; te, as a matter of fact, the cause of Sound, 
subsisting in’ the Bell, becomes operative only at certain 
times ; and even so, being occasional, it appears in a serial 
form; so that the Sounds, following from these diverse 
causes, appear only occasionally ; and because they appear 
in a serial form, these Sounds (in the series) give rise to 
Sounds partaking of the diverse characters of varying 
degress of loudness And the cause of these Sounds con- 
sists in the m>-nentum (set going by the initial utterance).* 
“ But how is it produced?” [ The process is as follows] 
— There is, at first, a moving of Hand, which is a tangible 
substance ;— this motion leads to an impulsion of the 
Hand ;—by reason of this impulsion the hand comes into 
contact with the Bell ;—this contact gives rise to a sort 
of motion or vibration in the Bell ;—[this vibration of the Bell, 
through its connection with AÆkāsha produces the Sound ; 
then again] this vibration, caused by the impact of the 
Hand, gives rise to a momentum in the Bell, 


Var. P. 308. 
= simultaneously with the removal of the Hand 


o mememe me cece 


° Those who regard Sound to be eternal cannot accept the view that in the 
„case of every Sound there is a series of several Sounds, which may be qualified by 
the varying grades of loudness ; so that they can not account for the phenomenon 
of Sounds of varying grades of intensity being heard when the bell is rung ; and that 
too only occasionally. If on the other hand, Sound is not eternal, the phenomenon 
can be explained as being due to there being a number of differeut sounds being 
produced ; so that it is only natural that different Sounds should be of varying grades 
of loudness ; and should appear only occasionally, ~T'dtparya. 
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from the Bell ;—the vibrating Bell then touches the elemen- 
tal Air-atoms (which causes a movement among the atoms) ; 
—this impact of the Bell with the moving Air-atoms pro- 
duces another vibration (or motion in the Bell) ;—this second 
vibration sets up another momentum ;—this momentum 
leads toa further vibration (or motion) ;—then comes an- 
other contact with Air ; and so on in this manner, is momen- 
tum produced ; the last of this series of momenta being not 
forcible enough, the Bellis no longer capable of bringing 
about a disturbance in the elemental Air; thus, further con- 
tact with the Air having been cut off, the momentum comes 
to an end [and no further Sound is produced]. 


Bhasya on ü. (35). 
[P. 114, L. 6 to L. 15.] 


(The Opponent says]—“ But asa matter of fact, no such 
further cause (of Sound) as ‘ Momentum ’ is ever perceived ; 
and as it is not perceived, it cannot exist.’’* [The answer 
to this is given by the next Sutra]. 


Sätra (85). 


INASMUCH THE CESSATION OF SOUND FOLLOWS FROM 
THR TOUCH OF SUCH A CAUSE AS THE HAND’ ITIS Nor 


RIGHT TO SAY THAT TAERE IS NON-PERCEPTION (OF THE 
Momentum).t (Su, 35). 


A motion of the Hand brings about its contact with 
the Bell (while it is resounding) ; and upon this contact no 
further sound.-series is perceived; this is what explains 
the -fact that no further sound (of that series) is 
heard. And the inference in this case is that the touch of 


° The printed text reads fataraareat 5 but the right reading fafaareat is sup- 
plied by the Puri Mss. 


+ The trauslation of the Sitra is in accordance with the. interpretation of the 
Bhdasya ; other commentators have suggested a different explanation —' Inasmuch 
as we findthe Sound’ of the Bell to cease when the Bellis touched by the hand 
(while it is resounding), it is not right to say that we never perceive a cause for the 
destruction of Sound ’ ;—this being an answer to the general Pirvapaksa question 
that as we can never find a cause that destroys Sound, we cannot regard Sound to 
-be destructible. l 
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the striking substance (Hand) puts a check upon some cause 
other than the original canse that gave rise to the initial 
Sound [as this cause is no longer present at the time that 
the resonance ceases], —and this other cause is the Momen- 
tum (set up in the manner described above) ;—this Momen- 
tum being checked, the Sound-series is no longer kept go- 
ing ;—and this series having stopped, there is no further 
hearing. This is analogous “to the case of the Arrow, which 
is found to stop, when the Mome: ntum, which is the cause 
of its continuous motion forward, is checked by the impact 
of the substance struck by the arrow ;—and further, in the 
case of the metallic vessel, the presence of Momentum is 

clearly indicated, firstly by the cessation of the vibrations 
io could be felt by touch, and secondly by the touch of 

the hand itself.» For these reasons, it is not true that there 
is no cognition of Momentum as an additional cause (in the 
continuance of Sound). 


= Vartika on Sit. (35). 
[ P. 308, L. 6 to L, 15]. 

The Opponent might retort—“ There is no such thing 
as Momentum ; for the simple reason that we do not find 
” Tf he means by this that, because no such 
thing as Momentum is ever perceived, it cannot be existing,— 
our answer is as follows :—IJnasmuch as the cessation of 
Sound &e. &e.—(St. 8h). The sense of this Satra is clear. 
If you do not accept the Momentum to be the cause that 
produces Sound, then you cannot explain the cessation of 
the Sound-series by the touch of the hand (put on the bell). 
“ But even if there be such a thing as Momentum, the Mo- 
mentum that ceases by the hand-touch must be that subsist- 


any such thing. 


~ ® Ag the passage stands—and all Mss. read it as such—the above is the best in- 
terpretation, But it gives better penre if we read arus; the construction be- 
ing wteaarar fey miada afa TAY A HKAMIATET HP TAFATACT FACT; GERICGra7- 
HET fagerata; that is,—* In the case of metallic vessels it is found that when they 
are touched by the hand, there is a cessation of vibration set up in them ; and this 
cessation of vibration. ee proves that there has been a continuous momentum 
at work.’ 

The BhdsyachanIra treats thisas Bhisya. The number of the Si. is er 
privted as 35. Itshould be 36, and so on, up to Su. 52. 
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ing in the Bell ;—how can this touching (of the Bell) put 
an end to the Sound series (which subsist in Akasha, and not 
in the Bell)?” We do not say that it is the touching of the 
Bell that puts an end to the Sounds ; what we do say is that 
when the Bell is touched by the Hand, the Momentum in 
the Bell ceases, by reason of its being counteracted by the 
touch of a solid (tangible) object (the Hand) ;—and thus the 
cause (of Sound,in the shape of the Momentum) having 
ceased, no further effects (in the shape of further sounds 
in the series) are produced, and the Series (of Sounds) is 
brought to an end. | 


Sutra (86) 


FURTHER, IF THR MERE FACT OF THE CAUSE OF ITS 
DESTRUCTION NOT BEING PERCEIVED WERE TO PROVE TIJAT A 
THING STILL ABIDES,—THEN THAT THING (e. g., THE AUDIT- 
TION OF SOUND) ALSO WOULD HAVE TO BE REGARDED AS 
ETERNAL. t— (Su. 86), 


Bhāsya on Su, (86). 


[P. 114, L. 16 to P. 115 L, 3]. 


If it be held that when the cause of the destruction of 
a thing is not perceived, that thing should be regarded as 
still abiding,—and as abiding, it should be eternal,—then, in 
regard to Sound-hearings, which you hold to be only so 
many manifestations of Sound, as you do not point out any 
cause of destruction, it would follow, from this non-indica- 
tion, that the said hearings continue to abide, and as such 
should be regarded as eternal.f¢ If this be not so, then it 
is not right to argue (as the Opponent has done} that, “ be- 
eause the destruction of Sound is not perceived, it must 


m alll x. 
amen 


o° This Sūtra reverts to the Pirvapaksa argument put forward in Su. 30, 
Fagrar da Ware a guafa—saysthe Tatparya. “The same argument that 
the Opponent had urged in support of the eternality cf sound, the Siddhantin now 
tuims'in support of the continuity of sound-audition.”— Bhésyachandra. 

t SATENA’ of the printed text is wrong; WTEATA is the right reading found 
iy soveral Mss. 
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be regarded as abiding, and hence eternal.” * 
Vartika on Sa, (36). 


Further, tf the mere fact Se. Fc.—says the Sdlra, The 
Opponent has argued that—-‘ because the cause 
of its destruction is not found, Sound should 
be regarded as eternal.” But if it bə true that anything, the . 
cause of whose destruction is not found, must be eternal,— 
then, in regard to Sound-hearings, as you do not point out any 
cause of destruction, it would follow, from this non-indication, 
that the said hearings continue to abide, and us such should be 
regarded as eternal. (Bhasya). If on the other hand, the 
Sound-hearings should be regarded as non-elernal, even 
though the cause of their destrustion is not found,—then 
the same may be the case with Sound also; so that the argu- 
ment (put forward in Si. 32) cannot bə conclusive. If it bə 
urged that the causes of the destruction of tue Sound-hear- 
ings are known by means of Inference (even though they 
are not perceived),—the same is the case with Sound also ; 
and it does not militate against any of our tenets. 
Bhasya Sa. (37). 
[ P. 115. L. 3 tə L. 9]. | | 
[The Sazthya comes forward with his objection against 
the Nyaya view of Sound]—* (In the case of boll-ringing) 
‘we find that the Resonancet subsists in the same sub- 
“ stratum with the Vidrativa ; and hence it ceases, like the 
‘¢ Vibration, upon the removal of its cause by the hand-touch ; 
st —if on the other hand, the Resonance subsisted ia another 
“substratum (and not in the same substratum with the 
“ Vibration), then on the toach of the striking object (Hand), 
«what would cease would be that which subsists in the 
“same substratum (and not the Resonanse, which ez-hy« 
** pothest, subsists in another substratum), [For this reason, 
“ Sound must be regarded as subsisting in the sounding sub- 


“stance, wherein the -vibrations subsist, —th tb 1S, in the Air, 
* —and not in Akasha, as held by the Naiyayika].” 


ERR rete eS Se RANE ea ASNT STL UNIT ORNS 


° The right reading WY Ña, q af, &c., is supplied by tke Pari Mss. 
t WINS is the right reading ; supported by the Tatparya also. 
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[In answer to this, we have the following SiitraJ— 
Saira (87). 
InaSMUCH AS (THE SUBSTRATUM oF BOUND) IS INTANG- 

IBLE, THE SAID CBIFCTION (AGAINSE SOUND SUBSISTING IN 

AKASHA) DOES NOT HOLD —(Sa. 37). 

The Sankhya objects to the view that Sound is a quality 
subsisting in Akasha *; but this objection cannot be maintain- 
ed ; for the simple reason that the substratum of Sound (le. 
Akasha) is intangible. As a matter of fact, we find that 
the Sound-seriesis perceived even at a time when there 
is no perception of anything possessing Colour and other 
qualities t; which shows that Sound has for its substratum 
a substance which is intangible and all-pervading,—and 
it does net subsist in the same substratum with the 
Vibrations. 

Vartika on Si. (37). 
[ P. 309, L. 5 to L. 18. } 


Says the Opponent— What you say is not right,—be- 

cause of non-co-substrateness.”’ 

What you mean is as follows: “ Sound subsists (accord- 
ing to the Naiyayika) in a substaneo other than that which 
touches the Bell;—and as such, how can it be put an end 
to. by the touch subsisting in something totally different ? 
—and if Sound, though subsisting in a different substratum, 
were put an end to by the touch, then it would mean that 
that single touch puts an end to the Suund of all Bells ;—for 
these reasons it must be concluded that Sound subsists in the 
same substratum with the contact of the Bell and the Hand.” 

The answer to this is given by the Stitra—Jnasmuch 
as the substratum of Sound is intangible &c. §c. What tho 
o The Bhasyachandra reads Nakashagunah, which is not satisfactory. 
_ t The expression eurfgqnna i is peculiar ; in this sentence, we have translated 


it as ‘anything possessed of colour &c.’ But in 1. 10, we have the term Wg- . 
TATARZY ; where all that the term can mean is merely. Sound. 
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Sūtra means is that as a matter of fact Sound subsists in an 
intangible substance. 


“In that case, how is it possible for the contact of the 
Bell and the Hand to put an end to the Sound subsisting in 
a different substance P” 


This objection has no force; as we have already answered 
this question. We have already explained that the non-pro- 
duction of further Sounds (in the series) is due to the 
disappearance of the cause (of that Sound) ; while the Sound 
that has already been produced continues in the shape of 
Sounds of varying grades of intensity, till the last Sound, 
becoming too faint, ceases, by the force of some sort of 
an obstruction. 


Now there arises a doubt,—as to whether the Momcntum, 
which is regarded as the cause. of other sounds (in the series), 
is one or many. The fact is that there are several momenta ; 
because the Sounds are several; and the diversity in the 
effects is found possible only when there is diversity in the. 
cause. For one who admits of a single momentum, the Ar- 
row should drop down before it reaches the place it should 
reach ; or if the thing were to move onward by reason of 
the single momentum being not impeded,—in that case, the 
Arrow would never stop at all. For these reasons we con- 
clude that there are several momenta. 

Bhasya on Su, (38). 
[ P. 115, L. 9 to L. 19. J 


Farther, it is not right to hold that Sound is manifested 
as subsisting, in each substance, along with Colour and other 
qualities (as held by the Saakhyas). w Why?” 

BECAUSE, 1% SOUND FORMED AN AGGREGATE (ALONG WITH 

COLOUR &c.),—INASMUCH AS THERE ARE ALSO DIVISIONS AND — 

SUBDIVISIONS OF IT, [SOUND COULD NOT BE REGARDED AS 

€ MANIFESTED ’}.—Sititra (38). 


The particle ‘ cha’, ‘also’, points tothe presence of the 
series of Sounds asa further reason (for denying the mere 
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manifestation of Sound) ; which has already been explained 
(under Sa. 16). 


If Sounds, Colours and other qualities co-exsist in each 
substance, and form an aggregate (as held by the Saakhya), 
—then, inasmuch as it is found that in any particular sub- 
stance, the Colour or some other quality is always perceived 
to be of one and the same kind, it would follow that Sound 
also (as forming a member of that same aggregate of quali- 
ties) should always be perceived to be of one and the same 
kind*, And under the circumstances, there would be no pos- 
sibility of—(1) the ‘division’ or diversity involved in the 
well-known phenomenon, that when Sound appears in con- 
nection with a substance (the string of a musical instrument, 
for instance), it is found to consist of several sounds of diverse — 
kinds, belonging to different notes (in the musical scale),— 
or (2) of the ‘ sub-division ’f involved in the phenomenon, 
that in the case of the Sounds of tle same form, of the same 
kind and belonging to the same musical note, we perceive 
a diversity, due to the varying grades of intensity{. [Both 
these phenomena would be impossible, in accordance with the 

Sankhya theory ; because] the said phenomena could be 
possible only if there were several Sounds and they were 
produced; and not if there is single Sound and that also is 
manifested, As a matter of fact, however, we know that the 
said * division and sub-division ’ do exist. So that from the 
existence of these ‘ divisions and sub-divisions °> we conclude 

that Sound cannot be manifested, subsisting, in each sub- 

-= stance, along with Colour and other qualities, 


Vartika on Su. (38). | 

| P. 309, L. 20 to È. 310, L. 7.) ` 
If Sound formed an aggregate Sc, &e., —zays the Sūtra. 
It is not true that Sound is manifested as 


subsisting along with Odour and other quali- 
ties ;— because there are divisions and sub-divisions. * Vibhakt- 


Var, P. 310. 


© The reading WẸ avitgag gives better sense. The colour of the Jar isal- 
ways the same ; similarly the Sound of the Bell should be always of the same degree 
of intensity. | | 
_ + The right reading is tammat, as found in the Puri Mss. This is ałso sup- 
ported-ty the Vārțika, 
į The Bhasyachandra explains ‘division’ as ‘division into Letters’ and ‘ sub-divi- 
` sion’ as * Sound and Resonance.’ 
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yantara (in the Sūtra) -is a copulative compound com- 
posed of the two terms ‘vibhakti > and ‘ vibhaktyantara.’ 
In connection with a single substance, we often hear diverse 
Sounds of different as well as of similar kinds. The word 
‘samasa’ (in the Siitra) stands for aggregate; and asa 
matter of fact, no such aggregate is possible, in connection 
with Sounds, which subsist in an intangible substance, 
—as there is in connection with Odour and other qualities. 
[If Sound were like these other qualities, then] just as in one 
substance there is only Odour, so in one substance there 
would be only one Sound [which is absurd]. 


The particle * cha’, ‘also,’ puints to the presence of the 
Series of sounds as a further reason—says the Bhasya. If 
Sound subsisted along with Odour &c., then, as subsisting 
elsewhere, it could not be perceived in the Har. ‘Hence, as 
Sound appears in the form of a series, it follows that it sub- 
sists in Akasha. | | 

END OF SECTION (2). 


SECTION (3). 
The Modifications of Sound, 
[Sitras 39—54.] | 
Bhasya on Sa. (39). 
EP. 115, L. 20 to P. 117, L. 4.) 


Sound is of two kinds—Letter-sounds and Sound in gene- 
ral (Noise)*.. Now in regard to Letter-sounds— 


* ‘Letter-sounds—in the shape of a, k &c. ; and ‘noisé’—the sound produced 
by conch-blowing, says Prashastapada, 

Sound in general has been dealt with up to Sg. 38. The author now takes up 
the particular kind of Sound, in the shape of Letter-sounds. That Letter-sounds form 
the subject-matter of the present enquiry is clear from the fact that the Sound-modi- 
fications dealt with are only those pertaining to Letter-sounds.—Titparya. 


The connection of the present section with what has gone before is thus ex- 
plained by the Tétparya :—The Sdikhya view, that ‘Sound is manifested as ceo- 
existing with Colour and other qualities’, having been refuted,—the same Sd@akhya 
turns round with the view that, though Sound may not be eternal, in the sense of 
continuing to exist iu the same unchanged ‘orm, yet it cculd be eternal in the sense 
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THERE ARISKS A DOUBT, BECAUSE THERE IS MENTION 
OF BOTH ‘MODIFICATION’, AND ‘SUBSTITUTION’.—(Si. 39). 


In connection with the expression ‘dadhyttra’ (as result- 
ing from the combination of ‘dadfi’ and ‘afra’ ) some* 
people hold that the ‘i’ (in ‘ dadhi’ ) renounces its own 
character and takes the character of ‘ya’,—the sense of 
this view being that [what the grammatical law lays down 
is that, when ¿ is followed by a] there is a modification 
(of i into ya). —Otherst, however, hold that what happens 
is that, the ‘i’? having been used (in the expression ‘ da- 
dhi yatra’), it gives up its place, and in the place thus vacated © 
the letter ‘ya’ comes to be used (in the expression ‘ gu- 
dhi-atra’),—the sense of this latter view being that (what the 
grammatical law means ia that ] when i and a are in jux- 
taposition, we use ya and not i, so that there is substitution 
(of ya in place of i). Both these opinions have been held 
(in connection with the grammatical law embodied in Panini’s 
Sūtra, ‘iko yanach’ 6.1.77). So that one does not know what 
ter) truth is [unless he carries on a full enquiry into the mat- 
ter 


t The true view is that there is substitution. 


(A) As regards the theory. of € modification ’,—as amatter 
of fact, we do not perceive any continuity or persistence ; 
so that there can be no inference of ‘ modification’.§ 
If there were some sort of persistence (of the t-sound, even 
in the form ‘dadhyatra’), it would show bhat something of it 
(some part of its character) had ceased and something else 
come in; and this might justify the inference that there is 
‘modification ’,;—as a matter of fact, however, no such 
persistence is ever perceived ;—hence the conclusion is 


that it continues to exist and nadergo modifications ; just inthe same manner as 
Primordial Matter is regarded as eternal ; just as gold remains gold even in its 
endless modifications ; and in support of this view we may cite the grammatical laws 
of sandhi, by which ler: sounds undergo certain modifications. W ith a view to 
demolish this view, the Author proceeds to show that, in the case of Letter-sounds, 
there is no such modification, or transthutation, as would justify us in regarding 
them as having a continuity of existence, | 


© The Bhdsyachandra attributes this view to the followers of Kalapa ; and quotes 
a Kalapa-Sitra. 
+ The followers of Panini—says the Bhasyachandra, 
+ The author adopts Panini’s view as his own,—says the Bhagyackangn a. 
$ famagaan is the correct reading: 
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that there is no § modification’.*—(B ) Secondly, we find 
that the two letters ( iand ya) being amenable to differ- 
ent instrumental forces, the utterance of one is possiblə 
without the utterance of the other; that is to say, asa 
matter of fact, the letter ‘i? is amenable to the instrument- 
ality of what is called the ‘open articulation’ (applicable 
to vowels), while the letter ‘ya’ is amenable to the instrn- 
mentality of the ‘slightly touched articulation’ (applicable 
to semi-vowels); so that these two letters are pronounoibie 
by two different kinds of ‘effort’, called ‘instrumentality ’ ; 

and this is what makes it possible for one of them being 
uttered while the other is not uttered [and all this shows 
that ya is only the substitute, and not the modification, 
of i]}.—(C) Thirdly, the case in question that of ya 
in dughyafra) is exactly analogous to that where there 
is no ‘ moditication °? ; that is to say, there are cases 
where i and ya are not ‘ modifications’ at all (even according 
to you); 8 8. in such expressionsas (a) ‘yafafé’, ‘yachchhāti’, and 
‘prayamsta’ (where therecan beno chance of ya Dea modi- 
fication ’ at all), and , ikarah’, ‘idam’ (where i remains itself, 
without undergoing any change a ut all) ;—and there are well- 
marked cases where tbe two do appear like ‘modifications ' : 
e. g. ‘istva’ (which is derived from the root ‘yaj’, and in 
which therefore the i appears in the place of the yain the 
root) and ‘ dud@hyahara’ whichis the altered form resulting 
from the combization of ‘dadhi’? and ‘dhara’, of which 


ee 


© In the well-known cases of “inodification’-—e. g. when a lump of gold is trans- 
muted into a pair of car-riugs or bracelets— they are regarded as ‘modification’, be- 
cause whatever the particular shape, through everyone of them the character of 
‘Gold’ persists. But iu ‘ya’ (in ‘dadhyatra’) we do uot find any such persistence of 
the ‘i'-sound ; so that this cannot be a case of ‘ modification, "—Tatparya. 

The Parishuddhi remarks—The term ‘vikāru in the present context does not 
stand for ‘transmutation,’ the total destruction of one thing and the appearance in 
its place of another thing ; as no such ‘vikāra’ is adiritted by the Sãikhya ; it 
stands for that change, in which the basic element remaining the same, its character- 
istics appear and disappear. And as there is no such basic element of which ‘i’ 
could be a characteristic detail;—no ‘modification’ can be possible in this case. 

f If ya were the modification of i, the forces necessary for its utterance would 
be the same as those necessary for the utterance of i; as a matter of fact, however, 
the force that is put into operation, for the uttering of ya, is that in the form of the 
effort called, ‘ slightly touched articulation ’; while in the case of 7, the effort is-that | 
called ‘open articulation’, Thus itis that for the uttering of ya it is not necessary 

to have a previous utterance of i. And this wou not be possible if ya were à modi- 
fication of i. 
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the i is changed into ya .*—Now as a matter of fact,in both 
these cases, (of the utterance of ya or i, appearing by itself 
or as ‘modification °), the effort of the speaker is precisely | 
the same, and precisely the same also is the hearing of the 
hearer. All this shows that (in ‘dadhyatra’) we have sub- 
stitution (of ya, and not modification).t—(D) Fourthly, there 
is no perception of it in actual usage. That is to say, in 
actual usage, i is never perceived as ; becoming yat ; what is 
perceived, however, is that ya is used in the place where i 
had been used before, From this also it follows that ya is 
not a ‘modification’ of i.§ | 


The denial of ya being the ‘modification ’ of 7 does not set 
aside the grammatical law (that ‘ik followed by ach becomes 
yan — Panini, 6-1-77). That is to say, even in accordance with 
the view that letters do not undergo modifications, it is not im- 
possible to have the grammatical law (of letter-changes),— 
which contingency (of impossibility of the law) would compel 
us to admit the ‘ modification’ of letters. As a matter of fact, 
one letter is not the product of another letter ; e.g. ya is not 
produced from i, nor is è produced from ya; each letter 
emanates from a distinct spot in the organ of speech and is 
the outcome of a distinct articulation; so that the correct 
view is that what happens (in the case of changes) is that 
one is uttered in the place of another {Hence what the gram- 
matical law ‘iko yanachit’ means is that when i and a are 
in juxtaposition, wa should use ya in the place of îi, and not 
that i is modified into ya]. And only if these two facts were 
otherwise, could the change in question be regarded 
either as a ‘modification’, or as a case of ‘one being proe 


© The right reading is FEAT TANT, It is ‘ non-modification ’ and ‘ modification ° 
according to the Sdénkhya ; but ‘non-substitution’ and ‘substitution’, according to 
us;—says the Bhadsyachandra. 

+ The effort necessary for the uttering of y in ‘yataté’ is exactly the same 
as that necessary for its uttering in the expression ‘daghyatra’ ; similarly the effort 
required for uttering 7 in ‘dam’ is the same as that required for its uttering in 

“sted ; which shows that the ‘ya’ in both cases is of the same kind ; i. e. just as 
in ‘yatate’, the yo ig not a ‘modification’, so in ‘dadhyatra’ also it is not a modifica: 
tion, and so on, 


+ E. g, we perceive the gold becoming the bracelet.— Bhasyachandra. 


§ In the case of the well-known case of ‘modification’ of milk into curd, we 
can perceive the milk becoming curd ; in the same manner we should perceive the 
¢ becoming ya, if the letter were a ‘modification’ of i. 
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duced out of the other’. As a matter of fact, however, t these 
two facts are not otherwise. Hence the conclusion i is that 
there is no ‘ modification’ of letters. 


(E) Just as the ‘ modification ’ of a group of letters is 
pna. p. 117, POt possible, so is the ‘modification? ofa single 

o letter also not possible. In accordance with the 
rules—‘the root as becoma bhū, ‘the rootbrū becomes vach?’ 
—when as is changed into bhū, and rū into vach,—this 
change of one set of letters in the root into another 
set of letters is not in any case regarded either as a ‘ modi- 
fication °, or as a case of one being produced out of the 
other ; it is only regarded as a case of one set of 
letters being used in the place of another set of letters; 
—exactly similar should be the case when one letter (i) 
#8 changed into another (ya).* 


Vartika on Si. (39). 
| [P. 301, Li, 9-10.] | 
This Sūtra (39) serves the purpose of pointing out the 
grounds of doubt on the subject. 


Bhasya on Si. (40°. 
{P. 117, L. 4 to L. 7.] 
For the following reason also letters cannot be regarded 
as undergoing ‘modifications’ — | 
BECAUSE THE ENLARGEMENT OF THE ORIGINAL CAUSE 
SHOULD ALWAYS INVOLVE A CORRESPONDING ENLARGEMENT 
IN THE MODIFICATION—(S&. 40), 

As a matter of fact, we always find that modifications al- 
ways follow their original base.t Inthe case in question how- 
ever we do not find the ya following the shortness or length 
of thei [as whether the preceding iis long or short, the 
ya is always short] ;—and it is only if there were such follow- 
ing by the ya, that we could infer it to be a ‘ modification ’. 


° The Parishuddhi formulates this reasoning as follows—‘ The case of the 
change of z into ya cannot be one of modification, —because the two are distinct 
letters, —just like bhū appearing in place of as’. 


+ For instance, the cloth made of long yarns is long, and that made of shorter 
yarns is shorter—says the Bhasyachandra. l 
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Vartika on Siti, 40. 
[P. 310, Ll. 12—13.] 


This Sūtra is meant to put forward as a reason the fact 
that modifications always follow their original bases ; that is 
to say, every well-known modification is found to follow its 
original base. i 
| Sitra (41). 

[Objection ]—‘‘ THE REASON JUST URGED 18 NOT A 
VALID ONE ; BECAUSE, AS A MATTER OF FACT, MODIFICATIONS 
ARE FOUND TO BE SMALLER THAN, EQUAL TO AND LARGER 
THAN THEIR ORIGINAL BASE.” (Si. 41). 


> 


Bhāşya on Si. (41). 
[P. 117, Li. 9—10]. 


‘© In the case of Substances, we find that some modifica- 
“ tions are smaller than their original base, some are equal to 
“it, while some are larger. In the same manner ya, as the 
“ modification (of the long 7), may be smaller (than its basic 
“ cause). * 


[The Vartika does not notice this Sutra 41, | 
Sifra (41A). 


{Answer]—Inasmuca AS THERE IS (IN THE Opron- 
ENT’S REASONING) NEITHER OF THE 1WO KINDS OF PROBANS, 


°“ From the small seed of the Banyan emanates the large banyan tree ; 
while out of the large cocoanut, which is larger than the banyan-seed, comes out the 
cocoanut tree, which is smaller than the banyan tree ; aud from cocoanuts of equal 
size, we get trees of equal size.” —Tdtparya. y 


It would be more in keeping with the text if we had the following 
examples—(1) From the small seeds we get the tree, which is the modification 
of the seed, and is larger than it; (2) from a large volume of steam we get a 
small quantity of water, where the water, the modification of the steam, is smaller 
in volume than the steam; and (3) when milk turns into curd, the modification, 
--eurd, is equal in volume to the milk. 


The Bhdsyachandra gives the following examples :—(1) From the elongated gold- 
pieces, we get the round ear-ring ;—(2) from smooth yarns we get smooth cloth;— 
(3)from the small ball of cotton we get the long yarns. All this shows that the modi- 
fication need not always correspond to its original. f- 
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THE MERE’ EXAMPLE CANNOT PROVE ANYTHING.* (Su. 
AIA), 
Bhasya on Si. (41A). 


(a) In the argument urged by the Opponent (in Si. 41), 
we do not find any Probans at all,—neither one ‘ similar’ to 
the example, nor one ‘ dissimilar ” to it [ and these are the 
only two kinds of Probans,as explained under. Si, 1-1-34 
and 35];—(b) secondly (though an example has been cited) 
a mere example, unless taken along with a Probans, cannot 
prove anything ;—(c) lastly, as counter-instances are avail« 
able (in support of the contrary conclusion), there would be 
an uncertainty in regard to the conclusion (sought to be 
proved); ‘this counter-instance being as follows :—] it some- 
times happens that for the carrying of a load, a horse is 
yoked in the place ofan ox,—and just as in this case the Horse 
is not regarded as a ‘modification’? of the Ox, so, when ya 
is used in place ofi, it cannot be regarded as a ‘ modifi- — 
cation’ ofi. And certainly there is no such rule as that a 
conclusion ean be proved only by an example, and not by a 
counter-example.t | 


Varttka on Si. (41A). 
[P. 310, Ll. 15—16.] 


If what the Opponent urges under Si. 41 is an argument 
meant to prove that there are Jletter-modifications, then our 
answer is that what is put forward is a mere example, which 
cannot serve the purpose of a Probans. 


Bhasya on Si, (42). 
[P. 117, L, 16 to L. 20], 


As regards the examples of the ‘modification’ of Subs: 
tances, cited by the Opponent,—our answer is that— 


Seminar onc namore e a me e E e EEA EAE AEEA EEE E RA TSE EAEE E y E e a e a e 


"Iu the printed text this appears as a part of the Bhã;ya. lt appears as a 
Sūtra in the Nyãyasüchınibandha ; but neither of the Sitra Mss. contains this 
Sitra. The Tatparya ‘introduces it as ‘patyākhyānasūtra, and it appears right 
that the answer to the Opponent’s argument put forward in the Sūtra (41) should be 
answered by the Satra (41A), The Bhdsyachandra also calls it ‘Sutra,’ 

+ This Sūtra answers Sia. 41, taking it as an argument advanced to prove the 
conclusion that ya is a modification of i. But Si. 41 may be taken not as an argu- 
ment to prove a conclusion, but only as pointing out a defect, a fallacy, in the 
premiss of the Siddhautin’s reasoning. The answer to this comes in Si. 42. 
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Sūtra (42), 

IT Is NOT RIGHT; AS ‘MODIFICATIONS’ ALWAYS EMANATR 
FROM SUCH ORIGINAL BASES AS ARE UNEQUAL [AND THEY 
ARE ALWAYS IN CONFORMITY WITH THESE LaTTak]. (St. 
42) 


Substances that constitute the origin (from which modifi- 
ation emanate) are such as are not equal (to them); and 
yet the modifications are always in conformity with their 
original bases.* In the case in question, however, we find 
that the letter ya is not always in conformity with (does not 
necessarily emanate from) the letter i f. Hence the citing 
of the example of the modification of substances is not effect- 


lve against us, 
Vartika on Si. (42). 
[P. 310, L. 18 to P. 311, L. 2.] 


If, however, what the Opponent has urged in Si, 41 is meant | 
to point out an objection (against the reasoning put forward 
by the Siddhantin, in St. 40), then our answer is as given 
in this Sūtra (42) ; which means that, inasmuch as Modifi- 
cations are found to emanate from unequal origins, what has 
heen urged by the Opponent is entirely irrelevant; specially 
TES a as Modifications always do follow their original, 
while ya does not follow the length or shortness 
of the i, 

Sttra (43). 
[Objection]—“ Just As THERE 18 DIVERSITY IN THE 

CHARACTER ,OF THE MODIFICATION OF SUBSTANCES, SO IS 


THERE DIVERSITY IN THE MODIFICATION OF LETTERS ALSO.’ — 
(Sa. 43). 


* E.g. From the small banyan-seed emanates the large banyan-tree ; and 
yet from that seed will emanate only the banyan, and never the coco-nut tree. 


f This is what we mean by what we have urged in Sa, 40,! as regards the 
modifications following their origins ; and not that the largeness and smallness 
of the modification follows those‘of the origin. If we meant this latter, then alone 
cowd the argument urged against us by the Opponent in Si, 1 be effective. 
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(Bhasya on St. 43.) 
[ P. 117, LL. 22-23. ] 


l * Just as in the ease of Substances, the modification 
differs from its original, even though both equally are Sub- 
stance,—so in the case of Letters also, though both equal- 
ly are ‘ Letter,’ yet the modification differs from the ori- 
ginal,’’* | 7 

Vartika on Sü. (43). 
[P. 811, Ll. 4—6.] | 

“Just as, even though both are equal, in being Substance, 
“ yet the Modification differs in its character from the Original, 
‘< —in the same manner, even though both ya and i are equal, 
‘in being Letters, the modification (ya) may differ from the 
“ original (7).” | 

E Siifra (44). 
[ Answer |—TIAT CANNOT BE; AS TIG REAL CHARAC- 

TER OF * MODIFICATION? IS NOT POSSIBLE (IN THE CASE OP 

Letrers).—Sut. (44). : 

Bhasya on Sū. (44). 
| [P. 118, L. 2 to L. 6.] 

In the case of Substances in general we find the character 
of § Modification ° to be as follows :—When a Substance, gold 
or clay, undergoes modification, what happens is that the 
general character of that substance (Gold or Clay) remaining 


constant, one form or shape of it (i.e. the Lump of Gold or 
Clay) disappears and another (i, e. the Ring or the Jar) 


> “ Tn the case of Substances also itis not true that the modification always fol- 
lowe its original ; because as a matter of fact, we often find that there is a diversity 
between the modification and its original ; so that, even though the ya does not fol- 
low the i, in its length or shortness, yet it may be its modification.” 


“The sense of the argument is as follows: When the modification is spoken of 
as following its original, is it meant that the following or conformity is absolute ?—or 
that it is only partial? If the former, then no such conformity would be possible 
in the case of substances also. If the lacter, then in the case of letters also, there 
is conformity so far that both are ‘ Letter.’ —Bhdsyachandra. 
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comes into existence ; and this latter we call « ‘modification.’ 
In the case of Letters on the other hand (such for instance as 
the letters ya and i), there is no such general ‘Letter’-char- 
acter which, remaining constant, would give up its ‘’-form 
and take up the ‘ ya’-formt So that, just as in the case 
of the Ox and the Horse, even though both are * Substance,’ 
yet, by reason of the diversity in their character, one is not 
regarded as the ‘ modification’ of another,—simply because 
they do not fulfil the oonditions of the true ‘ modification ’, 
—exactly in the same manner, the letter ya cannot be re- 
garded as the ‘ modification ’ of the letter i; for the simple 
reason that the conditions of the trus ‘ modification ’ are not 
fulfilled in this case. 


[The Vartika has nothing to say on this S#fra]. 


= Bhiasya on Sü. (45.) 
[P. 118, L. 7 to L. 11.] 


For the following reason also Letters cannot have modi- 
fications :— | 
Sätra, (45). 
[As A MATTER OF FACT] WHEN THINGS HAVU UNDER- 
GONE * MODIFICATION’, THEY CANNOT REVERT TO THEIR 
ORIGINAL FoRM.—(Si. 45). 


Reversion (to the original form) is not possible [for 
real modifications;{ e. g., the Curd cannot again become 
Milk]. “ How do you know that?’ We know this be- 
cause there is no proof for such reversion. That is to say, 
there is nothing to prove—no reasoning available for the view 
—that what happens (in the case of the form ‘ dudhyatra’) 
is that the i has become modified into ya, and again becomes 
i(when the expression is again stated in its uncombined 
form, dadhi-afra °) ; and not that in the former case ya had 


° The Bhaé3syachandra with four Mss., reads sy1rwuR®. 

+ For it is oaly the particular letter ¿ that is held by the Opponent to be modified 
into another particular letter ‘ya’; while in the case of substances the Gold lump 
becomes modified into the Gold- -ring ; the Gold-character being common, —Bhäsya- 
chandra. 

1 gatrated : of the Bhdsyd is to be construed with Faqcatatara of the Sätra 


—says the Bhdsyachandra. 
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been used in the place of i, and in the latter case it has ceas- 
ed to be so used.’’* 


Vartika on Su. (45). 
L P. 311, bl. 9-10. ] 


If Letters were to undergo ‘ modifications,’ they could not 
revert to their original form. 


Sutra (46). 


[Objection] —" Inasmuch AS GOLD AND OTHER 
THINGS DO REVERT TO THEIR ORIGINAL FORM, THE REASON 
URGED IS NOT A TRUE REASON AT ALL,” 

Bhiasya on Sa, (46). 
[P. 119, L. 13 to L. 15.) 


Says the Opponent—“ It has been asserted that thore is 
“ no reasoning available for our view :—but this is not true: 
* The following is the reasoning that proves it:—In the case 
“ of Gold we find that, renouncing the form of the Har-ring, 
“it takes the form of the Necklet, and again renouncing the 
“ form of the latter it takes that of the former; exactly in the 
‘* same manner, i having taken the form of ya, f again takes 
“the form of 4,” 


Vartika on Sa. (46). 
[ P. 811, Ll 12-18. ] 


What the Siitra means is that—* the reason put forward 
(by the Siddhantin, in Sā. 45) is not valid, it is inconclusive, 
because we do find things that have undergone ‘ modifica- 
tions ’ reverting to their original form.” es 

Bhiasya on Si. 46 A. 
= [ P. 118, L. 15 to L. 20. | 

{Our answer to the above is as follows]—The reasoning 

put forward is not valid, as it is based upon premises that are 


* The bhdsyachandra cites an example where there is repeated ‘ reversion’ 
between i and ya. From the root * dhya?’, (to think) we get the word ‘dh k’ (in- 
_ telligence); this latter word being compounded with ‘ dpi’, we get the form ‘ ghy- 
dpti’ (ya again); and this compound i is explained as ‘ dhi-praptih’ (i again), 

+ The printed text reads afa here; but the passdge gives better sense without 
that word, It is not found ia the Puri Mss. 
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not true ; for instance, in the case of Curd it is found that 
the Milk having once become Curd, never again reverts 
to the form of the Milk.» “ What does that prove P” 
It proves that in the case of Letters also there is no rever- 
sion {and the premiss that ‘all modifications revert to their 
original position’, as urged in Si. 46, is fouud not true ; 


there being no such reversions in the case of Cur d]. 


lf the meaning of the Opponent’s assertion is that the 
“ reversion of ‘i 5 is an alogous to the reversion of Gold fso 
that what is stated in St. 45 is not true]”,—then our 
auswer is that, so far as the analogy of the case of Gold is 
concerned,— 


THERE IS NO ANALOGY AT ALL $ AS IN THE CASE OF THE 
MODIFICATIONS ’ oF GoLD, THE ‘ GoLD ’-CHARACTER 18 _ 
NEVER ABSENT. |$— (Sā. 46 A.) 


In the case of Gold what happens is that the Gold itself 
remaining the constant factor, it becomes different objects 
by the renouncing of one character (form) and the taking of 
auother.§ In the case of ‘i ,on the other hand, we do 
not perceive any such common ‘factor, in the shape of * Let- 
ters in general ’, bas could become a diferent object by 
renouncing the’ -form and taking the ‘ya’-form. Hence 
the example of Gold is not applicable to the case in question. 


? 


© The printed text omits a q here, which is essential. 


+ This is the answer to Si. 46; if the reasoning therein urged is meant to prove that 
“there is reversion ip the case of Letters, because there is such inthe case of all modi- 
fications.” If ou the other hand, the Sūtra is to be taken only as putting forward an 
objection to the arguments of the Sid¢kantin, then the answer is as giyen in 
Sūtra, 46 A. 

{ This appears asa Sūtra in the Naydsichinilandha, also in the Vartika, Bhas- 
yachancra aud in the two Satra Mss. The text of the Sitra is 4, a'qaix.at gat- 
WaTArArgia, The Puri Sitra Ms., however, reads it as € afgaat gani art- 
gaama ; ; which reading is not quite satisfactory ; though it may be construed to 
mean ‘the analogy is not true; because there is a difference afaa, inasmuch as 


in the case of Gold, the gold- aie cter remains constant, "rovghout: r The Bhasya- 
ehandra adopts this readin g. 


The 4, according to some, forms part, not of the Satlra, but of the Lhdzya. 


a . : 
$ STHAAAT is necessary. Itis found inthe Puri Mss. 
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Vartika on Si. (46 A). 
[ P. 311, Ll. 15-17]. 


Throughout all gold-modifications, the Gold persists as 
the common factor. In the case in question, there is no such 
constant thing—in the form of ‘ Letters ’—which could be 
the substratum of the iand ya characters, and could re- 
nounce the one and take the other. 


Sutra (46 B). 
[Objection] —“Bour INASMUCH AS THE GENERAL CHAR- 
ACTER OF ‘ LETTER ° IS NEVER ABSENT [IN EITHER ‘i’ oR 
‘ya’j, IT IS NOT RIGHT TO DENY THE ‘ MODIFICATION OF 
Lerrers’.”—(Su. 46 B.]* 
) Bhasy1 on Sa. (46 B) 
(P. 11, Ll, 21-22]. 


[Says the Opponent]—* In the case of Peltor: 
cations also, the generic character of ‘ Letter’ is never ab- 
sent ; exactly in ‘the same manner as the character of ‘Gold ’ 
is present in all modifications of Gold. [Hence the two cases 
are exactly analogous ].”’ 


Vartika on Sa. (46 B^. 
[P. 312, Ll. 2-3.] | 
—“ Letter-modifications also are never without the character 
“of ‘Letter’; so that this generic character 
of ‘ Letter ° forms the common (constant) factor 
[just like ‘ Gold’ in the case of Gold-modifications].”’ 
| | Suira (46 ©). 
puas Potty: [Answer]—But A CHARACTER SUBSISTS IN THAT 


WHICH IS ENDOWED WITH GENERALITY, AND NOT IN THE 
GENERALITY ITSELF.—(Sti 46C).¢ 


Var. P. 312. 


* This also appears as a Sutra, in the Vdrtita aud the Satra Mss ; but notia the 
Nydyasichinibandha, nor in the Bhd: yachandra. 


+ This appears as Sitrain the Sūtra Mss., and also in the Vartita ; but not 
in the Nydyasichnibandha, nor in the Bhésyachandra. 
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| Bhasya on Si. (46C). 
[P. 119, L.”1 to L. 5.] 


Asa matter of fact, the Har-ring and the Necklet are 
forms or properties that subsist in the (fold, and not in 
the Generality or generic character of ‘Gold’.—Now, what 
18 that Letter of which ‘è í and ‘ Ya ' are properties ? They 
cannot be properties of the generic character of ‘ Letter ’, as 
this is a Generality (and not something possessed of General- 
ity).* [Even granting that these could be properties or forms 
of the said Generality] as a matter of fact, a property or form | 
that is eeasing (or disappearing) cannot form the origin of 
another forthcoming property; hence in the case in ques- 
tion, the ‘2’ that is ceasing (or disappearing) could not be 
the origin of the forthcoming ‘ya’ [which means that ‘ya’ 
cannot be the ‘modification’? of ‘2’ ]. 


[The Vartika has nothing to add on this Sūtra]. 


Bhasya on Six. (47). 
 [P. 119, L. 5 to L. 12.] 
For the following reason also no f modification ’ of Letters 
_is possible :— | | 7 
Iv LETTERS ARE ETEBNAL, THEY CANNOT UNDERGO [oR 
BECOME] MODIFICATIONS ;—1¥ THEY ARE NON-ETERNAL, THEY 
CANNOT PERSIST (AS A CONSTANT FACTOR)—St&. (47). 


According to the theory that Letters are eternal, t the 
Tetters i and ya shou!d both be eternal ; so that neither could 
be regarded as a ‘ modification ; for both being eternal, what 
could be the ‘ modification’ of what? | As all < modifications ’ 
as such must be non-eternal] If, on the other hand, the view 
is held that Letters are non-eternal, then no persistence or 
continuity of Letters would be possible. “ What do you 
mean by Letters having no persistence?” What is meant by 
this ‘ want of persistence’ is that having come into existence, 
they cease to exist ; so that (under this theory) it is only 
after the ‘i’, having come into existence, had ceased to 


* The right reading is awed ATM q adat WAP. The Puri Msg. read @W2@ 
einige a aeaat aut, 


t The majority of Mss., including the Puri ones, read afarer ; but the sense 
demands MEER, Ei 
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exist, that the ‘ya’ would come into existence; and the 
‘i’ would come into existence again only after the ‘ ya,’ 
having come into existence, had ceased to exist; and under 
the circumstances (the two never coexisting at any point of 
time), what would be the ‘modification’ of what? What 
we have said (in regard to thei and ya coming into exist- 
ence and ceasing to exist) should be taken as referring to 
the combining ( of the two words ‘dadhi-atra’) after having 
stated them in the disjoined form, and again disjoining them 
after having combined them.» . | 


Vartika on St. (47). 
[P, 312, L. 5 to L. 10.) 

If Letters are eternal, then they cannot have modifica- 
tions ; as an eternal thing undergoing modifications would 
be a contradiction in terms. If, on the other hand, Letters 
are non-eternal, then also no ‘modification’ is possible ; as 
we never find any modification of things that have no 
persistence (or continuity of existence). 


Bhasya on Su. (48). 
[P. 119, L. 12 to L. 21.] 


The Opponent makes the following answerf (on the basis of 
the theory that letters are eternal) to the argument (pro- 
pounded by the Siddhdntin in Si. 47)— 

Sutra (48). 
‘INASMUCH AS MOST ETERNAL THINGS ARE BEYOND — 

THE REACH OF THK SENSES, AND YET THERE ABE SOME 

THAT ARE OF THE OPPOSITE CHABACTER—THE DENIAL OF 

LETTER-MODIFICATION IS NOT RIGHT.”  (Sū. 48). 


“It is not quite correct} to say that eternal words can 
“ never undergo modifications. [Because] as a matter of fact, 
“we find that, of eternal things, while some are beyond the 
“ reach of the senses (e.g., the Atom and Akdsha), there 


# When we say ‘dadhi-atra’ the i comes into existence ; when we say dadh- 
yatra’, the é ceases to exist and the ya comes into existence; when we again dis- 
join the words and say ‘ dadhi-atra’, the ya ceases to exist and the ¿ comes into exis- 
tence. 

t This answer is in the forin of a Futile Rejoinder—says the Tafparya. 

$ The Bhasyachandra explains ‘ vipratiséghah’ as equivalent to ‘apratisédhah.’ 
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‘ are some that are quite perceptible by the senses * (e.g., 
7 ioe genus f Cow’ and the like) ; in fact Letters themselves 
“ are perceptible by the Senses (and yet they are eternal, ez- 
" hypothesi) ; similarly, of eternal things though some (eg., 
“© Akāsha) may be incapable of E modification, yet 
“ Letters may be quite capable of doing SO. | 
But the presence of contrary properties cannot be accept- 
ed as a valid reason; because there 13 incompatibility (between 
eternality and capability of modification), {while there is no 
such incompatibilitg between eternality and perceptibilily or im- 
perceptibility]. That which is eternal is never born; nor 
does it ever cease to exist ; that which is devoid of the char- 
acter of being born and that of ceasing to exist is eternal; 
while that which is possessed of the character of being born 
and of ceasing to exist is non-eternal; and as a matter of fact, 
there can be no ‘modification’ without something being born 
and something ceasing to exist. So that if Letters undergo 
‘modification’, they cannot be eternal; and if they are 
eternal, they cannot undergo ‘modification? Thus the 
‘presence of opposite characters ’ (urged as areason by the 
Opponent) is a fallacious Probans, being tainted with the 
fallacy of ‘contradiction.’ 


Vartike on Sūtra (48). 
[P. 312, Li. 13—14] © 
~The Answer given by the Opponent is that kind of Futile 
Rejoinder which has been called ‘ Vikalpasama’ [ Vide, 
Sūtra, 5-1-4, Bhasya, P. 243, L. 15]. 
Bhisya on St. (49). 
[P. 119, L. 21 to P. 120, L. 7.1 


‘The Opponent now answers the Siddhanta argument (of 
St. 47) from the standpoint that Letters are not- sternal— 


Sutra (49). 
‘HVEN THOUGH NON-PERSISTENT, LETTERS MAY UNDER- 


GO MODIFICATIONS, IN THE SAME WAY AS THEY ARE APPRE- 
HENDED (peRCEIVED).” (Si. 49). 


# The right reading is supplied by the Puri Mss. —tatgaarieza fafafa- 
qraf garrena &c. 
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“ Even though letters are non-persistent (transient), yet 
Bhá. P.120. ‘* there is hearing of them (they are heard); 
“and inthe same manner their ‘ modification ' 
‘also would be possible (even though they are non-persis- 
t tent). * 
Our answer is as follows:—The ‘hearing of letters’ 
(which has been put forward by the Opponent asa reason for 
proving the modification of Letters) has, as a matter of fact, 
no conrection at all (with the desired conclusion), and as 
such it is entirely inefficient. That is to say, the 
‘hearing of Letters, —which, on being admitted, would 
(according to the Opponent) lead to the inference of the fact 
that ‘letters undergo modifications —can, as a matter of | 
fact, only serve the purpose of bringing about the cognition 
of what i is expressed by those letters, and it has absolutely 
no counection with the e of letters’; and as 
such it is entirély inefficient (in the proving of the desired 
coaclusion).t So that the reasoning of the Opponent is 


° ‘Just as Letters, even though non-persistent, become related to the Auditory 
organ and thereby bring about their own ecognition,—in the same manner would 
they bring about modifications also. —Tutparya. , 

t The best reading of this passage appears to be—suntaniiear awrvafee: 
a faxru tagr saag? aT gam AQAR AT The construction 
being—at aliea ag aana (a1) sanaa fear faite -aragi 
(aay) sanu, The Bhdsyachandra reads thus, with the exception that for a, 
it reads ey, 

As for the mere denoting of meanings by letters, this can be done by them, 
even when they can subsist just for the moment, just long enough for them to be 
comprehended. In the case in question however, the letters concerned should have 
to subsist much longer than that ; they should have to subsist through the entire 
process—of uttering the disjoived words ‘ dadhi-atra’, the pronouncing of the com- 
bined form ‘dedhyatra’, and the subsequeut analysing into the disjoined form— 
before any idea could arise as to there being a ‘modification,’ But as such contin- 
uous existence is not possible, under the theory that Letters are non-eternal, the 
mere ‘hearing of letters’ can have no connection with the fact of ‘ modification .— 
Tatpary2. 

The translation is in accordance with this interpretation of the Tdatparya. The 
Bhasyachandra construes the passage differently. By this wastanira aÑ vafew: 
(x wafa) i is one sentence—! The hearing of letters does not serve to prove the de- 
sired conclusion (that the original letter undergoes modifications) ’—faureq ‘erage 
supplies the reason—‘ because the said hearing is connected with the modified letter 
(and not with the modifying original)’; awrat —' hence it is inefficient; incapable 
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exactly similar (in absurdity) to the following reasonng— 
‘ Because the Earth is endowed with the quality of Odour, it 
must also be endowed with such qualities as Sound, Pleasure, 
and the like’! Then again, the ‘hearing of letters’ does 
not preclude the possibility of the case being one of the use 
of one Letter after the cessation of another Letter; we hold 
oe in the case in question what happens is that the letter 
” having ceased, the letter ‘ya’ is used in its place; and 
if the possibility: of -such use were precluded by the fact of 
letters being heard, then there might be some justification for 
the view that the letter ‘i’ itself becomes transformed 
(modified) into ‘ya’, *—[As a matter of fact however, it is 
not so.|—From allthis it follows that the ‘hearing of letters’ 


is not a valid reason for holding that Letters undergo modi- 
fications. 


Vartika on Sü. (49). 
[P. 312, Li. 17-18.] 


The answer given by the Opponent in this Sitra is of 
the nature of the Futile Rejoinder, which has been called 
‘ Sadharmyasama.’ | 

| | Stitra (50). 
(1) INASMUCH as, 1F THE LEITER IS SOMETHING 

MODIFIABLE, 1T CANNOT BE ETERNAL,—AND (2) AS THE (So> 


of proving your proposition’ ae being pik hapuhine —‘not perceived (along with 
the modifying original’; —( qyfaqre’ aqiqarced, ‘ati WJA swate — 
‘might lend probability to the modifiability of letters ? 
This explanation however is more far-fetched than the one by the Tatpar; ya, 
° Jt might be argued, in favour of the Opponent’s view that even though the 
t hearing ofdetters’ has no direct connection with the subject of Letter- -modifications, 
yet, inasmuch the fact of hearing precludes the possibility of all other explanations, 
_ it may be accepted as justifying the conclusion that Letters undergo modifications 
The Author has anticipated this view, and has pointed out that the * hearing ’ does 
not preclude the possibility of the explanation supplied by the Siddhdatin. 


Of this passage also, the Bhésyachandra supplies a different explanation, reading 
faataer for frafaeatand faaaa for fawaa According to this, the passage 
means as follows :—“ The hearing ef the modified letter does not bring about the 
birth of the modified letter after the destruction of that which is meant to have been 
its original ; e.g., if the production or birth of ya—were brought about by the hear- _ 
ing of the letter after the destruction of ‘i’,—then alone could the proposition be 
held that ‘ when heard it produces the moditied form ya.’ 
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CALLED) § MODIFICATION * APPEARS AT A TIME OTHER THAN 
THAT AT WHICH THE MODIFYING LETTER IS PRESENT,—THE 
OBJECTION (TAKEN 1N Si. 48) Is NOT A RIGHT ONE.— 
(Sa. 50). 
Bhosya on Sa, (50). 
[P. 120, L. 10 to L. 14-] 

_ The objection taken (in (St. 48) on the basis of the fac 
that ‘eternal things are of opposite characters’ is not ving 
(1) Because as a matter of fact, no modifiable thing is ever 
found to be eternal ; hence the objection based upon the ex- 
ample of the * hearing of Letters’ is. not right. (2) In the 
case in question, what happens is that, having used the dis- 
joined expression ‘ dadhi-atra °, the person waits for several 
moments, and then he pronounces the words in close juxta- 
position and uses the form ‘ dadhyatra’; so that the letter 
‘ya’ is used long after the letter ‘7’ has disappeared (after the 
uttering of the disjoined words); and under the circumstances, 
of which letter could the ‘ ya’ be recognised as the ‘ modi- 
fication °? For the effect (the modification, the ya) cannot 
appear at a time when the cause (the modifying original, the 
i) is absent. This is the retort to which the Opponent’ s argu- 
ment is open. 

Varlika on S#. (50). 
[P. 313, L. 1 to L. 3). 

The assertion that ‘ eternal letters undergo modifications’ 
involves a contradiction in terms. And inas- 
much as at the moment that the ‘2’ 1s heard, 
it cannot becowe ‘ y@’,* the reason that ‘if would be like 
the hearing of the Letters ’ is entirely irrelevant. 


Bhisya on Sü. dL. 
[P. 120, L. 14 to L. 18.] 


For the following reason also it is not possible to held 
that Letters undergo modifications :— 


Sutra (51). 
BECAUSE IN REGARD TO LETT@R-MODIFICATIONS, THERE 
IS NO CONSTANCY AS TO TRE ORIGINAL BASE, —SU (51). 


Var. P. 313. 


© At the time that one uses the form * dadhyatra,’ the ‘¢’ has ceased to exist. ~ 
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=~ [n one case we find it laid down that ‘ya’ is to take 
the place of £2’; and in another it is laid down that ‘i’ is 
to take the place of ‘ya ’;—e. g., in the word ‘ bidhyati’ 
-[which, is derived from the root byadh, the ya of which gives 
place to i in the word ‘ bidhyati’ |. Now, if: the letters con- 
cerned were ‘ modifications’, there should have been some 
constancy as to which is the ‘ modification’ and which the 
t original’ ; as is found in the case of all well-known modi- 
fications [e, g., the milk is always the ‘ original’, while the — 
Curd is always the ‘ modification ’; it is never found to be 
the other way about. In the case in question however, it 
has been shown that there is no such constancy ; as in one 
case ‘2’ gives place to ‘ ya’, while in another ‘ ya’ gives 
place to ‘ t’), | | 


Vartika on Sü. (51). 
[P. 313, L. 8 to L. 7.] 


For the following reason also it is not right to hold 
that Letters undergo ‘ modifications’: — Because there is no 
constancy as to the original.. That is to say, in the case 
of all well-known ‘ modifications’ we have found that it is 
always fixed which is the ‘original’ and which the 
‘ modification ’; there is however’ no such constancy in the 
ease of the Letters ‘ ya’ and ‘i’. 
of constancy, it follows that there is no ‘ modification ° in the 


case of Letters. 


Hence from this absence 


Sitra (62). 
(The Casuist objects]|—“ As THERE IS CONSTANCY 
IN NON-CONSTANCY, IT IS NOT BIGHT TO SAY THAT THERE IS 
NO CONSTANCY.” —(St. 52), 
Bhasya on Sd. (52). 
[P. 120, Ll. 20-22.} 
“ Tt has been urged (by the Siddhantin, in Si. 51) that 
* there is no constancy as to what is the ‘ original ’ and what 
“the ‘ modification’. Now this ‘ non-constancy ’ is cone 


“ stant; that is, ibis constant in regard to each particular 
* subject : and inasmuch as this is constant, there is ‘ con- 
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“ stancy ’; so that what has been urged in regard to there 
“being no constancy as to what is original “&., is not 
“ true,” 


Vartika on Sù. (52.) 
[P. 315, L. 9.) 
What the Sutra means is that there is no non-coaslancy. 
 Siilra (58.) 
[ Answer] —(A) INASMUCH AS “‘CONSTANCY’ AND 
€ NON-CONSTANCY ’ ARE CONTRADICTORY TERMS,—-AND (B) 
AS THE f CONSTANCY’ (PUT FOuWaRD BY THE OPPONENT) 
SUBSISTS IN THE f NON-CONSTANCY ’,—=THE OBJECTION URGED 
IS NOT RIGHT.—(Si. 53). 
Bhasya on Su, (53.) 
[P. 212, L. 2 to L. 6.] 


Sa The term ‘ Constancy ° signifies the affirmation of the 
thing (Constancy); while the term ‘non-constancy’ sigmilies its 
negation ; and as there is contradiction between affirmation 
and negation, the two terms (‘ constancy’ and ‘ non-con- 
stancy ’) cannot be regarde-l as synonymous; so that Non-con- 
stancy cannot become * constancy ’ simply by being constant 
or fixed ; though we do not deny that there is no ‘constancy ’ 
in é non-constancy ’; what we mean is that what is signified 
by the term ‘ constancy ’ may subsist in non-constancy, and as 
such the term constancy ° may be applied to non-constancy 
[but what we do deny is the possibility of both Constancy and 
Non-constancy belonging to the same thing]. Thus the 
mere presence of Constancy 1a Non- cor etaney does not con- 
stitute an effective objection against us. * 


ə What is impossible is the co-subsistence of both, Constancy and Non-constancy, 
in auy one thing, and not the subsistence of Constancy ia Non-constancy. And this 
latter fact does not shake our pesiticn ; as the mere fact cf there being Constancy 
in Non-constancy does not imply that there is constancy as regards the Original and 
Modification. It is admitted that there is non-constancy in regard to this ; and if 
the constancy of this non-constancy were to imply constancy as regards the Original 
and Modification, then it would mean that in regárd to this latter there àre both 
Constancy, aud Non-constancy, which however is impossible. 
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Vartika on Si. (53). 
[P. 313, LI. 10-11}. 


What the Sūtra means to point out is the incompatibility 
between Affirmation and Negation. 


Bhasya on Si. (54). 
[P. 121, L. 6 to L. 14]. 


In fact what appears (and is regarded) as the * modifi- 
cation of Letters’ is nut that one letter becomes transformed 
into another, or that one letter (as product) is produced out 
of the other (as the constituent cause); what it really is, is 
shown in the following Satra— 


Safra (54). 

WHAT APPEARS AS THE ‘MODIFICATION oF LETTERS?’ 
INVOLVES A CHANGE IN (ONE OR THE OTI¥R OF) THE FOL- 
LOWING FORMS—(a) THE COMING IN OF FRESH PROPERTIES, 
(b) suppression, (c) piminution, (d) incrEasy, (e) 
CURTAILMENT AND (f) CoALEScENcE.—(Si. 54). 


What is actually meant by ‘ the modification of letters’ is 
that there is substitution of another cognate letter, —z.e., 
one cognate letter is ased on the cessation of the use of an- 
other; and this substitution is in diverse forms ;—(a) In 
some cases there is coming in of fresh properties; e.g., when 
the low accent takes the place of the high-pitched accent ; 
—(b) in some there is suppression; eg, when one form being 
dropped, another comes in in its place ;—(c) in certain cases 
there is diminution ; i.e., when the short vowel takes the place 
of the long one;—(d) in others there is increase; e.g., when 
the long vowel takes the place of the short one, or the pro- 
lated vowel takes the place of the long and short one ;—(e) in 
certain cases there is curtailment: i.e., ‘stak (a single syllable) 
takes the place of ‘asti’ (two syllables) ;—(f) in 1 other cases 
there is coalescence; e.g., when there is an augment, either in 
the base or in the affix. These are the changes that are 
spoken of as ‘ modifications °’; and these are only substitutions. 
If this is what is meant by ‘ modification,’ then we admit the 
statement that ‘ Letters undergo modifications,’ 
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| Vartika on Si. (54). 
[P. 313, L, 14 to P.-314, L. 2]. 


From the above it follows that there is substitution in 
the case of Letters, -where the qualified (letters) are never 
perceived apart. ‘That is to say, if Letters were’ modified, 
such Letters could be perceived apart from the properties’ 
in the shape of ‘modifications’: As a matter of fact, 
however, they are never so perceived; hence the conclusion 
is that Letters do not undergo modifications. If they are 
‘modified’, they can be so only in the following manner :— 
What appears &c., §¢e.—says the Sara. E 

What the Sūtra means is that, inasmuch as inall cases 
of so-called ‘ modification,’ we have only either the coming 
in of fresh properties or suppression, ge. „ (enumerated in the 

Sūtra), it follows that what actually takes place is substitu- 
| tien (and not modification). The whole ques- 
tion of the law of ‘ Modification’ and ‘ Subs- 
titution ° has been thoroughly discussed by the author of 
the Bhas ya ; hence (throughout this section) we have explain- 


Var. P. 314. 


ed the meaning of the Stitras only. 


Garveske ars eR ew 


Section (4). 
Examination of the nature of Words and their Polencies. 

[Stitras 55—66]. 

Sutra (55). 
Turse same (Lerrers), WHEN ENDING IN AN AFFIX, 
ARE CALLED *‘ WoRrD?— RŪ. 95. 
Bhasya on Su. (55). 
‘TP. 121, L. 16 to L. 19]. 


Letters, transformed according to law and reason (i. e., by 
substitution in accordance with details laid down under Sù. 
54: and not by modification), when ending in an affix, come 
to be called * Word. Affixes are of two kinds—Noun- "affixes 
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and Verb-affives ; ‘ Brahmanah’ is an example (of a Word 
ending in a noun-affix) and ‘ pachafi’ isan example (of Word 
ending in a verb-affix). 


“ According to this definition Prepositions and Indeclin- 
nables could not be called £ Word.’ Hence it is necessary to 
propound some other definition of ‘ Word ’.” 


But it is with a view to make the term ‘ Word’ (according 
to the said definition) applicable to Prepositions and Indeclin- 
ables that it has been ruled that Indéclinables drop their 
affixes—[by Panini’s Sūtra 2-4-82];—and the reason for this 
convention lies inthe fact thatit is only Words that can 
signify (bring about the cognition of) anything [and it is 
admitted that Prepositions and Indeclinables do signify 
things | * 

Vartika on Su, (55). 
[P. 314, L, 4 to L. 14.) 


Letters transformed according to law and reason, when end- 
ing in an affiæ, come to be called ‘ Word’—says ihe Bhasya. 


# This Sūtra is aimed against the ‘Sphota’-theory of the Grammarian, This 
theory is thus outlined in the Tafparya.— 

Things are not signified by Letters; as Letters cannot have any connection 
with anything, either singly or collectively. Nor can things be held to be signified 
by the letfer as aided by the impressions left by the preceding letters ; because Im- 
pressions can pertain to their own objects, and not to other things ; lenge the impres- 
sion of letters could bring about the cognition of Letters only, and not of things, 
And yet it cannot be denied that when the letters ‘gha-tahe are pronounced, there 
comes about the cognition of the Jar. Hence the conclusion is that the letters con- 
cerned bring about the manifestation of a peculiar entity in the shape of ‘ Sphota’—a 
kind of conglomerate Sound—which in its turn brings about the cognition of the Jar. 
That several letters should give rise to one Sphota is just like several words forming 
asentence. Hence there is no such thing as ‘ Word,’ tenoting things.’ | 

In answer to this view we have the Sūtra laying down that the ‘Word ’—by 
which things are denoted—consists of the Letters themselves,—and not of any such 
thing as ‘Sphota’, Asa matter of fact, when a thing is spoken of by means ofa 
verbal expression, we do not perceive anything except certain Letters. Hence we 
conclude that the name ‘f Word’ must apply to the Letters ; though it may nct apply 
directly to them, these being many, and the word being one only,—yet the name 
may be applied to them indirectly, on the basis of the fact that though many, they 
bring about the cognition of a single thing. And so long as we can explain the 
phenomenon of verbal expression ou the basis of the directly perceptible Letters, there ` 
can be no justification for the assuming of a superphysical and purely hypothetical 
entity in the shape of ‘ Sphota’. 
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[The Sphotavadin objects}—“ In that case no cognition 
of the signified thing could be possible.” 


Our answer is that the cognition of the signified things 
is certainly not impossible ; as the cognition of the denoted 
thing follows from the perception of the last letter as aided 
by the representative cognition (recalling) of the foregoing 
letters.* 


. Affizes are of two kinds—noun-afizes and verb-affices—says 
the Bhasya. The noun-affixes are ‘su’ and the other declen- 
sional endings, and the verb-affixes are ‘ tip’ and the other 
conjugational endings. Thus Words, qualified by one or the 

other of these affixes, become twofold, divided into ‘ nouns 
and ‘verbs’ respectively; when what is denoted by the 
word becomes qualified by association with a particular ac- 
tion,t the Word is called a ‘ noun ’; as for example, the word 
‘ Brahmanah’, which represents a conglomeration of an 
action (of being or existing) and an agent (one who is or 
exists), and is qualified by the Number of the Agent (One).} 
* This is the simple meaning of this passage. But, as this explanation of tho 
verbal cognition of things is open to the objections urged by tne Spotavadin (sec last 
note), the Taétparya has supplied another roundabout explanation of the Vartika. 
(a) ‘Antyavarnapratyayat’ is taken to mean the later (untya, in relation to the first 
perception of each letter) cognition of letters (varnapratyaye), -the comprehensive 
cognition, im the form of remembrance, that follows after the perception of each of 
the letters.—(b) ‘parva-varna’ is explained as ‘letters, the convention in regard to 
whose denotative potency has been previously known,’ and ‘pratisandhdnapratyaya ' 


as‘recognition’. According to this interpretation, the translation of the passage 
should run thus— 


‘ The cognition of the signified thing follows from the remembrance of the letters, as 
aided by the recognition of them as possessed of the denvtative potency originally fixed 
by convention’. 

+ In the term ‘kriydntara’, the term ‘anfara’ means particular. The definition 
of the Noun thus comes to be this—‘ That word is called Noun, whose denotation is 
not complete unless it is connected with a certain action (denoted by the correspond- 
ing verb)’.—Tétparya. 

t The Tdtparya explains the word ‘kriya’ as standing for the action of being- 
Bréhmana, ‘ brahmanatva’; and this ig what has been adopted in the translation. 
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And that which signifies duration of action, and whereof 
action forms the predominant factor, is the ‘verb’;* e g, 
the word ‘ pachafi’, ‘ cooks.’ 


Objection—* If there are only two kinds of affixes, then 
Prepositions and Indeclinables cannot be called ‘ Word’,” 


Not 50 ; as these also are included; i. e., Prepositions 
and Indeclinables are also included under ‘ Nouns’ ; from 
the fact that the Shastra lays down the rule (Panini 2-4-82,) 
that ‘Indeclinables drop their affixes, we infer that. 
Indeclinables also end in declensional affixes ; and as such ` 
these also are included under * Noun.’ 


Bhasya on Su, (58). 
[P. 121, L. 20 to P. 122, L. 4.) 


The discussion that follows is in regard to Nouns ; and 
we take for our example the particular word ‘€ gauk ’, ‘ Cow.’ 
+Now, in connection with this— 

THERE ARISES A DOUBT; BECAUSE THE WorD is USED 

IN REFERENOK To TAB INDIVIDUAL, TAB CONFIGURATION AND 

THE GENERALITY, AS INSEPARABLE FROM ONE ANOTHER.— 

(Si. 56). 


yt would appcar simpler to take the compound ‘ kriyakdrakasamudéyah ’ to mean 


the conylomeration of tke action (to which ‘ brahmanah’ is nominative) and the case- 
relation. l 
The Tdtparya adds that the definition of ‘Nouv ?’*givenin the text is put in this 


form with a view to include infinitives and participles also ; as these also are auch 


3 


as do not have their denotation complete except through qualification by an action ; 


infinitives and participles always requice another verb to complete their sense. 

2 Kriyakala’ is duration, says the Tatparya, ‘ Whereof the action forms the 
predominant factor is added with a view to exclude infinitives and participles, which 
also signify some sort of a duration. The noun, thoughit implies an action, does 
not siguify duration; e g. © pakah’ denotes the action of cooking, but not its duration, 
which is signified omy by the verb ‘ cooks’, Thus then, while the verb signifies 
action resting in itself, the Noun implies action of something else. This is what 
is meant by ‘action forming the predominant factor’. 


+ azqis printed as part of Sūtra 56, but the earagaifaaey and the Puri Så. 
Ms. both read the Sa. withcut aga which therefore we take as part of Bhasya.. The 
Bhasyaehandra makes it part of the Sa{ra. 
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The term ‘ sannidhi signifies inseparable existence, invari- 
able concomitance. As a matter of fact, the word ‘ Cow’ is 
used in connection with the Individual, the Configuration and 
the Generality,—as inseparable from one another ; and it is not 
definitely known whether what is denoted by the word is any 
one of these three, or all of them. | 


Vartika on Su, 56. 
[ P. 314, L. 15 to P. 815, L. 21. | 


Inasmuch as all usage is by means of Words, the exast 
signification of Words is now going to be discussed ; and as 
usage rests mainly upon Nouns, itis the exact signification 
of Nouns that we are going to consider. Nouns are chosen 
for treatment, by reason of thəir pervasivə character; i. e. 
inasmuch as nearly all words arə nouns, it is the nouu— 
the particular noun ‘Cow ’—that is going to be considered.” 


{The discussion begins with the following initial objec- 
tion]}—“ No cognition of anything can arise from the Word; 
*‘ because if the word were to bring about the cognition of 
Individuality, no comprehensive notion of anything would 
“ bo possible; and inasmuch as no Individuality can be 
“ cognised when a word is uttered, the word cannot be re- 
_ “ garded as expressive (or denotative) of anything.” 

There is no force in this objection; as the Word does 
not denote an Individuality at all. Who says that the Word 
denotes an Individuality? The fact is that the Word always 
‘denotes a Generality; it is only the sentence that refers to 
Individualities, So that being expressive of the 
a Generality, the Word cannot be regarded as 
inexpressive. | | 

“This also cannot be accepted. Because usage is never 
“found to pertain to Generalities. Whenever any teacher 
‘* pronounces a word, he does so for the purpose of bringing 


% In one sentence there is only one verb, all the other words are ‘ nouns’; thig is 
what is meant by Nouus being ‘ pervasive’ in their character... 


Downloaded from https://www.holybooks.com 


1014 | ~ THE NYAYA-SUTRAS OF GAUTAMA 


“ about the cognition of a particular thing (an Individuality) ; 
s for as a matter of fact, no direction can apply to Generality, 
“ and if it did, it would not be comprehended at all. Hence 
“ the Word must be regarded as entirely inexpressive.* ” 


This is not right ; for though the word really signifies a 
Generality, yet this Generality is always individualised by 
means of determinants ;f if the Words were not expressive, 
then, from the hearing of a word one could not derive 
the cognition of the Generality; for that’ which is not 
expressive cannot bring about the cognition of either 
Generality or Individuality; as we find in the case of 
objects (which being not-expressive, do not bring about the 
cognition of either Generality or Individuality); as a matter 
_ of faot however, the cognition of Generality does follow from 
Words; and it is the Generality thus cognised that becomes 
individualised on the hearing of qualifying (determinant) 
words; e.g., the word ‘Cow’ having brought about the cogni- 
tion of the Generality ‘ Cow,’ the addition of such qualifying 
words as ‘is standing’ or ‘is going’ and the like tends to 
individualise that Generality. “But how is it that such 
terms as ‘is standing °’, ‘is moving’ have the individualising 

* This objection emanates from the Prabhakara. Its purport is thus summed up 
in the Tétparya—No man ever uses a word for the signifying of a generality ; 
words are used only for the conveying of the idea of particular things; and as this, 
by the Siddhantin’s own admission, is done by means of a sentence, there is no 
necessity for discussing the signification of words, : . 

T It is true that the word ‘ Cow’ denotes the genus Cow ; but when further quali- 
fications—in the shape of black, white &c.—are added, the generality becomes indivi- 
dualised. As regards the Prabhakara’s objection, it has to be borne in mind that 
the Sentence is nothing apart from the words composing it. Nout will it be right 
to hold that what expresses the meaning is the series of Letters appearing in tke 
gcutence, irrespective of any idea of ‘ words ’;—because under this. view it should be 
possible for one who has no idea of the denotation of the ‘ words ’ composing the 
sentence to comprehend the meaning of that sentence. In order to escape from 
this incongruity, one has to admit that each word composing a sentence has a distinct 
denotation of its own; and the generic denotation of the words becoming specialised 


and individualised by virtue of their relation to each other, we get at the particular- 
ised idea, whichis thus said to be expressed by the sentence. 
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force (when words are denotative of Generalities)?” These 
terms of themselves certainly do not have any individualis» 
ing force; what happens is that when they are taken along 
with the words preceding them, they bring about the cogni- 
tion of particular things ; and it is in this sense that they are 
said to have the force of individualisation. 


(Thus then, though it is found that Words are really ex- 
pressive, and are expressive of Generalities, yet in practice 
Words are also found to bring about the cognition of the 
Configuration and the Individuals also; so that there arises 
a doubt as to whether all these three are denoted by the 
Word, or only one of them. Now the Author proceeds to 
show that according to the view that Words are expressive 
of both, Generality and Individuality, there can be no doubt 
as to their being expressive; but the uncertainty as to their. 
exact denotation is as great as ever ; so that in either case the — 
enquiry undertaken by the Sūtra is absolutely necessary ]— 
Or, both (the cognition of Generality and also that of Indivi- 
duality) may follow from Words; that is to say, the same 
word ‘Cow’ brings about the cognition of the action (of being, 
i.e the Generality Cow) as also what what constitutes 
it (ie, the individual ‘Cow ’),—without its providing any 
idea as to which is the predominant and which the subordinate 
factor (in the denotation). So that when the word ‘Cow’ 
based upon the presence of the Generality ‘Cow ’—i.e., Pe 
particular thing is called a ‘Cow’ because it is connected 
with the Generality ‘Cow ’—then, iu that case what forms the 
predominant element in the denotation is the individual Cow $ 
and the action of being (i.e., the Generality) comes in only as 
the subordinate element, serving the purpose of qualifying 
the said individual; while, on the other hand, when the 
word pertains more pointedly to the action (of being, the 
Generality), —i.e., when the character of being a Cow is spoken 
as the ‘Cow ’—then, the individual Cow serves the puroose 
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of qnalifying the Generality, which latter therefore forms the 
predominant element (in the denotation). Thus then, it is 
found that a Word signifies the Generality as well as the 
Individuality, — without any hard and fast rule as to which 
of these forms the predominant and which the subordinate 
factor. 

And thus, when we come to adjudicate the predominant 
and subordinate position of the one or the other, then,—in 
connection with this there arises a doubt, because the word 
is used etC., ete. (says the Sūtra). 

 Bhāsya on Sit. (57). 
[P. 122, L. 4 to L. 18]. 

What forms the real denotation of a word * can be as- 
certained only from the force of usage, And from this it is 
clear that— 

| (A.)—“Iv IS THE INDIVIDUAL (THAT IS DENOTED BY 

THE WorD); ALL USAGE—IN THE FORM OF (a) THE TERM 

‘THAT WHICH, (2) GROUPING, (c) GIVING, (£) POSSESSION, 

(e} NuMBER, (fF) ENLARGEMENT (g) CONTRACTION, + (h) 

COLOUR, (i) COMPOUNDING AND (J) PROCREATION—APPER- 

a TO THE Individual ”.—(S&, 57). 

A.)—[The Individualistic Fheory is first put forward]— 

' z is the Individual that is denoted by the word. How 
“so? Because such usage as is represented by the use of 
“ the term ‘that which ’ and the rest applies to the Individual, 

“© Upachira, ‘appertaining,’ here stands for application. 

“ (a) Such a sentence as ‘that Cow which stands’, ‘that 
“ which is sitting’ can never signify the Generality, as in 
“ the Generality there is no diversity} (which would require 
‘‘ specialisation by means of such qualifying terms as that 


“ which stands and so forth); and inasmuch as what is diverse 
« is the Individual substance, the said sentence should be 


© The right reading is qquer as found in tbe Vdrtika and in the Puri 
Mss. | | 


t The- printed text reads ga; right reading is wqaq as found in the Puri Mgs. 
¥ The Bhasyachandra expats ' abhedat as ‘because the agent of standing and 


eiling is one and the same’. But this is not compatible with the context. 
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“ taken as referring to this latter. . (4) The expression 
“<group of Cows’ presupposes diversity, and as such 
‘must refer to the Jadividual things, and not to the Gene- 
‘ralsty, Which is one only.* (e) In the expression ‘ he gives 
“ the Cow to the Vaidya, tthe giving must be of an Individual 
“ Cow, and not of the Generality; as this latter has no body, 
“ and as such cannot be transferred from one person to an- 
“other, (d) ‘ Possession’ consists in becoming related to 
äi proprietory right; it is expressed by such words as ‘ Kaun- 
“« dinya’s cow, ‘the Brahmana’s cow’ andso forth; and these 
“ latter must refer to-the individual things ; as it is ‘only these 
“that are diverse, and as such can belong to, be possessed 
“ by, different persons ; while the Generality i is one only: (and 
“ as such cannot belong to several persons). — (e) ° Number, 
‘s —we have such expressions as ‘ten cows,’ ‘twenty cows ’ 

“ etc., and these must refer to the Individual things- as these 
se alone are diverse,—and not to the Generality which is one 
“only. (J) ‘ Lalargement’—lIt is only an Individual thing, 
“ whichisa product brought about by (constituent) causes, that 
* can undergo ‘ enlargement’, which consists in. the accretion 
“ of further component particles; as we find expressed in the 
“ words ‘the cow has grown large’, which cannot refer to the 
“ Generality, which is not made up of component he 
“ fand as such can have no accretions „to it). (7) The 
‘same remarks apply to ‘contraction? * (h) ‘ Colour '—-the 
“ expressions ‘ the white cow,’ ‘ the tawny cow’ and the like 
“ must be taken as referring to the presence of the particular 
“« quality of colour in the individual thing, and not to the Gene 
“ epality. (i) Compoundiug ’—~such compounds as ‘ gohita’ 
(welfare of the cow), gosukha (con fort of the cow) must refer 
e to the connectiony of welfare und comfort with the individual 
“thing, and not with the Generality. (7) ‘ Procreation’— 
“i, e. reproduction of likes; the expression ‘the cow pro- 
*« duces cows ° must refer to individuals, as it is these that 
“ are produced, and not to Generality, which (being eternal) 
“is never produced. Throughout this context the word 
se qranya” is synonymous with § ua fs 


w 


a 


* The printed text omits the words wat ane uta were asaan e aR 
which are found in all Mss. , 


t The Puri Mss. and Bhasyachandra read Tata for Bara, 


$ WTR is the right reading as in the Puri Mss. 
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Vartika on Su. (57). 
[P. 316, L. 3 to L. 14]. 

What forms the real denotation of a word can be ascer- 
tained only from the force of usage—says the Bhasya; and 
the Sutra proceeds to show what the usage on the poia in 
question 1s. 


sc < That which’ and akei expressions noted cannot refer 
“ to the Generality, Why? Because the Generality i is one only, 
“ The Generality is one and uniform ; and hence any qualifica- 
“ tion for it is absolutely meaningless ; as is found in the 


** expressions ‘ that cow which is standing , ‘that cow which 
«ig sitting’ ; and so in all the other expressions. 


‘The Word cannot denote the Contiguration (either) ; for 
“ the simple reason that the Configuration caa have no ac- 
“ tion ; and that which has no action cannot move or stay or 
* exist, So with all the other expressions. 


‘ As a matter of fact, the word ‘Cow’ can denote only 
* that thing which can be connected with the qualifications, 
** spoken of (in the expressions referred to), such as standing 
“and the like, ‘Why so?’ Because the qualification and 
* the qualified must both pertain to the same thing ; it is 
“ only when the word ‘ Cow ’ denotes the something as that 
“ which is denoted by the qualification “is standing,’ that 
“the former word can serve its purpose of excluding 
“ other things, and the latter word its purpose of excluding 
“ other actions ; and it is only uader such conditions, and un- 
“ der none other, that the co-ordination between the qualified | 
* term (‘cow’) and the qualifying term (‘is standing ’) is 
possible, — | 

“ The word ‘ dravya’ is synonymous with the weed oyak” 
“ gays the Bhasya. That is to say, the word“ cow’ as ac- 
“ companied by the term‘ is standing’ must denote the 
“ Individual.” | 
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Bhasya on Su. (58). 
FP. 122, L. to P. 123, L. 3.] 


The next Stra puts forward the refutation of the above- 
described Individualistic Theory— 
Sūtra (33). 
THIS IS NOT RIGHT ; AS THEBE COULD BE NO RESTRIC- 


The Jndicidual cannot be denoted by Word. Why ? 
‘Because there could be no restriction.—As a matter of fact, the 
word f Cow’ denotes that which is qualified by the terms 
‘that which ’ and the rest (mentioned in Siti. 57). That is 
to say, in such expressions as ‘ that cow which is standing’, 
‘ that cow which is seated °, what is denoted by the word 
‘Cow’ is not the mere Individual by itself, without any quali- 
fications, and as apart from the Generality (to which it be- 
Jongs),—but the Individual as qualified by (and along with) the 
Generality. Hence it is not right to say that the Words 
denote Individuals. Similarly in the case of the terms 
‘group’ &c. (mentioned in Si. 57). 
Vartika on Su. (58). 

For the refuting of the Individualistic theory (outlined 
in St. 57) we have the next Sitra—This is not so, &c. &e 
What the word ‘Cow’ denotes is not the Zndividual pure and 
simple. Ifthe word denoted the Individual only, then it 
would give risa to the cognition of any and every individual 
(and not to any particular individual only) ;—this is what the 


Sulra means. 
Bhiasya on Su. (59). 
[P. 123, L. 3 to L. 17.] 


[The Individualist objects]—“ If the Individual is not 
denoted by the Word, how is it that the Word is applied 
to it P” 

Our answer is that we find in actual usage that for cer- 
tain reasons one thing is spoken of as another, even though 
it is nob usually the same as the latter. [For instance]— 
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Sufra (59). 


IN THE CASK OF—(a) ‘ BRAHMANA’, (b) ‘ MANCHA’ 
( £ PLATFORM ? ), (e) ‘Kata’ (‘mat’), (d) ‘RAJAN’ 
(‘KinG’), (e) Ssaktu’ (‘ FLouR’), (f) ‘ CHANDANA ’ 
{ © SANDAL °’), (g) ‘GANGA’, (A) € sHATAKA’ (f CLOTH ’), 
(i) ‘anna’, (f Foop °), (7) f PuRUsA ’ (f MAN °), —THERE 18 
SECONDARY (INDIRECT) APPLICATION, DUE RESPECTIVELY 
. To—{a) ASSOCIATION, (òb) LOCATION, (¢} PURPOSE, (d) 
BEHAVIOUR, (e) MEASURE, (f) CONTAINING, (7) PROXIMITY, 
(h) CONNECTION, (1)-CAUSE AND (7) SOVEREIGNTY.* (St. 59). 
What is meant by § one thing being spoken of as another 
which is not the same as that ’ is that a thing is spoken of by 
means of a word which is not directly expressive of itt For 
example—(a) In the expression ‘yastikāīm bhojaya ’, ‘feed the 
stick ’, the word ‘ yastifd,’ ‘ stick’, is applied to the Brah- 
mana accompanied by (carrying) the stick, by reason of 
* association ’ ;—(b) in the expression § mufchah kroshanti ’ | 
‘the platforms are shouting’, the word ‘ mañeha’, ‘ plat- 
form ’ is applied to the men upon the platform, by reason of 
‘ location ’;—(c) when grass is being collected for the making 
of the mat, the man is said to be making the mat, [when the 
word ‘ mat’ is applied to the grass] on account of the < pur- 
pose’ (for which the grass is collected) ;—(d) the expressions 
‘ yamo raja, ‘this king is the god of death’, ‘kuvéro raja’, ‘ this 
king is the god of wealth’, the words ‘ Yama,’ * Death- 
God’ and * Kuvéra ’, God of wealth’, are applied to 
the King, by reason of his ‘behaviour’ (resembling that of 
of the gods) ;—(e) when the flour is weighed by means of the 
particular measure of ‘five pounds,’ we use the expression 
* five-pound-flour,’ [where the word ‘flour’ is applied to the 


° In connection with this Sūtra it may be noted that among the words enuimerat- 
ed, the first, Bréhmana, is that to which the figurative term ‘ yasti’ is applied, while 


all the rest are those that are figuratively applied to things other than those directly 
denoted by them. 


But this remark applies to the Siitra only, in view of the way in which the Bhés- 
_ ya explains the case and the cxample it has chosen to cite. We may however cite 
the instance of the case where a man, who is not a Brahmana, if he is found to be 
always in the company of Brahmanas, comes to be regarded as a Brdhmana. In 
view of this example, the Sūtra becomes quite relevant. 


| ‘f.The reading of the printed. text is corrupt. The right reading is Reaqeaeeg 
ay waatauratata, as found in the Puri Mss. and also in the VWartika and the 
Bhasyachandra. 
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five ponnds] by reason of its being the ‘ measure’ (of weight) ; 
—( f) when sandal is held inthe balance, itis called the 
‘ balance-sandal,’ [where the word ‘ sandal’ is applied to the 
balance] by reason of ‘containing ’;—(y) in the expression 
‘the cows are grazing ia the Ganga, the word ‘ Ganga’ is 
applied to the adjoining lands, by reason of ‘ proximity ;’—(h) 
when the cloth coloured black is called ‘ black,’ we have the 
word ‘ black’ applied to the cloth, by reason of ‘ connection ;’ 
—(i) inthe expression ‘food is life,’ (the word ‘life’ is ap- 
plied to the food) by reason of its being the ‘cause’ (of life); 
—( j) in tl 16 expressions ‘this man is the dynasty, ‘this man 
is the race,’ (the words ‘ dynasty ’ and ‘ race’ are applied to 
the man), by reason of his < ‘sovereignty or predominance.’ 

Now, in the case in question (t.e., of the ordinary 
noun, ‘cow, e.g.) what happens is that the word really 
denotative of the Generality 1 is applied to tho Individual, hy 
reason of either ‘association ° or ‘connection.’ 


Vartika on Si. (59). 
{P. 316, L. 18 to P. 317, L. 17.] 


“Tf the Individual is not denoted by the word ‘ cow,’ how 
do you account for such expressions as ‘that cow which is 
standing’ and the like (enumerated in St. 57)?” 


Our answer ts that in actual usage we tind that for certain 
= reasons one thing is spoken of as another, even though it is not 
exactly the same as the latter,—says the Bhisya. 


To the question—‘ In what cases is anything found to be 
spoken of as another for certain. reasons? ”—the answer is 
given by the following Sa{ra—‘ In the case of brahmana’ §e. 
(St. 59). Whatis meant by one thing being spoken of as 
another is that a thing is spoken of by means of a word uhich 
is not denotative of it—says the Bhasya, For instance, as 
a matter of fact, the werd ‘stick’ denotes a certain thing (a 
piece of wood), and yet, by reason of the ‘association’ of 
that thing with the Brahmana, the Brahmana comes to be 
spoken of by means of that word; as we find in the expres- 
sion ‘admit the sticks.’ Similarly in all other cases (cited in 
the Sūtra). 
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“ What is the ground for this figurative or indirect appli- 
cation of words, as in the case of Brahmanas being spoken of 

‘sticks’ ? ee can be no figurative application: except 
for special reasons.’ 


We have already ead that ‘association’ is that reason. 

‘What is meant by the ‘association’ of the stick is that 
it is permanently related to (possessed or held by) the Brah- 
mana ; and in view of this the Brahmana should be spoken of 

‘possessing or holding the stick’; and certainly such a 
term would be applicable to the Bralmana directly (and not 
indirectly or figuratively). Honey it is necessary for you to 
point out some other reason.’ 


The word ‘stick’ is applied to the stiek by reason of the 
particular Generality—that of ‘stick ’; this Generality subsists 
in the stick; and the Brahmana’s connection with the stick, 
as related to that Generality, is due to association ; so that 
when the Brahmana is spoken of as the ‘ stick,’ there is jim- 
posed upon the Brahmana that Generality which subsists in 
the substance (stick) with which the Bralbmana is connected. 
The grounds for the indirect application of the otber words 
may be similarly traced. 


Bhasya on Sa. (60). 
[P. 123, L. 17 to P. 124, L. 4.) 


(B.) [The ‘Configuration’ theory is neat put forward |— 
If the Individual cannot form the denotation of the word 
Cow; then— 


“Ir may Be THE Akriti; ‘ Configuration,’ [THAT Is 
DENOTED BY THE WORD]; AS THE DETERMINING OF THE 
_ EXACT NATURE OF A THING 1S DEPENDENT UPON THAT.’— 


(Sa. 60.) 


“The Configuration of a thing must be what is denoted by 
“the word (‘Cow’). | Why? Because the determining of the 
“eguct nature of a thing is dependent upon that. The ‘ Con- 
“fiuration ’ of a thing consists in the particular disposition 
“(or arrangement) of its component parts and of the compo- 
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“nent particles of those parts; and it is only when this has 
“duly recognised that the exact nature of the thing becomes 
“determined, as to its being a cow or a horse ;—this deter- 
“mining not being possible until the Configuration of the 
“thiug has been duly recognised ; and the word can be taken 
“as denotative of only that the recognition whereof leads to 
“the determining of the exact nature of the thing spoken of,” 


[* The answer to this ‘Configuration’ theory is as follows]— 
This is not possible; because as a matter of fact, what hap- 
pens is that a thing is spoken of as the ‘ cow’, as being 
qualified by the Generality of ‘cow’, only when it is really 
related to that Generality ; and certainly the disposition of 
component parts’ is not related to the Generality t 


“What then is it that is related to the Generality?” 
What is related to the Generality is the substance (or object) - 
composed of a definitely arranged component particles. 
For these reasons we conclude that the ‘Condiguration ' cannot 
be denoted by the word. 

Vartika on Sit. ( (60) 


[P. 817, L. 19 to P. 818, L. 7.] 


“If the word‘ Cow’ does not denote the Individual, then 
“the ‘ Configuration’ must be regarded as denoted by it,— 
“because the delermining of the exact nature of a thing is dapend- 
“ent upon thut—says the Sūtra. The ascertainment of the 
“ fact of a certain thing being a ‘cow’ or a ‘ horse’ is possible 
“only through the ‘ Configuration’ (of the thing concerned); 
“and that on whichis dependent the ascertainment of the 
“ exact nature of the Cow must be regarded as the denotation 
“of the word ‘cow,’ ” 

This ‘ Configuration ’ theory also is open tothe same objec- 
tion as that urged in Si. 58 against the ‘ Individualistic’ 
theory,—viz: there could be no restriction [no two cows can be re- 
garded as having the same ‘configuration’]. As a matter of 
fact too, that alone can be the obiect denoted by the word 


* This answer, the Bhdsyachandra remarks, is from the standpoint of tie ludivi- 
dualist., 

f As the postulating of such relation would involve an unnecessary multiplication 
of assuinptions,—says the Bhasyachandra. 
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‘sow’ which is related to the particular Generality, and not the 
‘configuration’, which has no relation to the Generality. 
“What is it that is related to the Generality?” What is related 
to it is the composite substance consisting of particles arranged 
in a certain manner; -—~that 1s to say, that in which the disposi- 
tion of the component parts is of one definite kind; the com- 
pound ‘ niyafdvayavavytha’ being expounded as a Bahuvrihi 
referring to enn else, in the ,shape of the composite 
substance. 
Bhisya on Si. (61). 
[P. 124, L. 4 to L. 10.) 


(C.) [ The ‘Generality’ theory is next put forward|— 
“In that case, it must be the Generality that is denoted by 


the “word ‘ ‘cow.’ 
Salira (61) 
‘INASMUCH AS THE ‘ WASHING’ &c, (LAID DOWN AS 
TO BE DONE To THE ‘ Cow’) CANNOT BE DONE TO THB f cow’ 
OF CLAY, EVEN THOUGH IT IS ENDOWED WITH INDIVIDUALITY 
AND CoNFIGURATION,—IT MUST BE THE GENERALITY (THAT | 
18 DENOTED BY TEE WorD),”—(Sa. 61). 


‘It must be the Generality that is denoted by the word 
‘*(‘Cow’).— Why so ?— Because, even though the ‘Cow made 
“of clay’ is endowed with the Individuality and the Config- 

“uration of the Cow, it is not possible to do to it the | 
“s washing’ or any such act. ‘That is to say, we moct with 

* such expresions as ‘wash the cow’, ‘ bring the cow’, ‘ give 
“the cow. and so forth; and Cea none of these can refer 
“to the cow made of clay. And why? Simply because it is 
“not endowed with the Generality ‘ cow’; and yet the Individ- 
“uality and the Configuration are there. So that that, 
“by reason of whose absence the said actions are not ap- 
“ plicable to the cow of clay, must be what forms the denota- 
“ tion of the word ‘ cow’.” 


Vartika on S@. (62). 
[ P. 318, LI. 10 to P. 322, L. 18} 
“ In that caseit must be the Generality that is denoted,—in- 
“asreuch as the washing e., &c.,—says the Sūtra. As a 
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“ matter of fact, in the case of the Clay-cow it is found that 
‘it is endowed with the Individuality and with the Configura- 
“tion, and yet the washing gc. are not done toit; such 
“ directions as ‘ bring the cow’, ‘ give the cow’ and the like 
“are never found to refer to, nor are they ever understood 
“as applyirg to, the Clay-cow; hence the conclusion is that 
“what is denoted by the word ‘cow’ is that by reason of 
“ whose absence the said ideas do not apply to the Clay-cow. 
“< What is that by reason of whose absence the ideas are not 
“applicable to the Clay-cow ?’ It is the Generality. ‘But 
“ why should the Generality of ‘Cow’ be said to be absent in 
“the Clay-cow ? For the simple reason that the Clay-cow 
“is not a cow at all; certainly that which is not a cow, can- 
“not. have the Generality of ‘Cow’ subsisting in it; as we 
‘* find in the case of the Horse. ‘But why should the Clay- 
“cow not bea cow? Itis nota cow for.the simple reason 
“that itis aClay-cow. Nor isit right to put the question 
‘‘why the Clay-cow should not be a cow.—Why P— Because 
“it is precluded by actual experience ; even you yourself must 
admit that the Clay-cow is nota cow. And this universal 
“experience precludes any such question as has been put, 
«Then bow is it that the word cow is actually apphed to the 
= Clay-cow P’ That is due to the similarity of form; just as 
“it is in the case of pictures [the picture of the cow is called 
“the ‘cow’ because of the similarity in shape]. But it is 
“all-pervading.’ What you mean is that ‘the 
“ Generality (‘Cow’) is all-pervading ; so that it 
“is as much related to the Clay-cow as to the real live cow.’ 
“ But this is not right; as what you assert is not admitted. 
“ Who is there who holds that Generality is all-pervading ? 
“ The fact of the matter is that when the Generality is said 
“to be all-pervading, all that is meant is that it pervades 
“over all its own objects [and not that it pervades over all 
“ things]. ‘But what is it that forms the own object for the 
 Generality Cow?’ That wherein the Generality ‘cow’ 
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“subsists. ‘Wherein doos the Generality ‘cow’ subsist?’ 
“Tt subsists in those things with regard to which there is a 
“comprehensive conception based upon the Generality ‘ cow.’ 
***Tn regard to what things does the Generality ‘Cow’ bring 
“ about the’comprehensive conception ?’ It does so in regard 
“to that which is its cause (or means of accomplishment), 
“But the Generality being eternal, what could be its cause?’ 
“ Thatis its catse by which it is manifested; for instance, 
“the Generality ‘cow’ is not manifested except through the 
“ object (animal) possessed of the dewlap &c. [So that 
‘it is this animal that constitutes the own object of the 
“ Generality}. 

“Some people (objecting to the whole conception of 
“ Generality) have beld that there can be no such Generality 
“as Cow’, apart from the individual objects; for no such 
“entity (extending over a number of objects) isever found 
“in the space intervening between any two objects [and 
“certainly it should be so found if it extended over both 
“ objects]. | : 

< But this is not rights; firstly because none of the altern- 
“ atives possible under this view can be accepted. That is to 
“say, when one asserts that ‘the entity is not perceived in 
& the space intervening between the two objects’,—he should 
“ beasked to explain what he means by ‘the space intervening 
“ between two objects.” What is this intervening space? Is it 
“ (a) ākāsha or (b) negation ? or (c) something else ? If it is 
‘© äkāsha, then, inasmuch as the akasha is not the cow, itis only 
“ natural that the Generality ‘Cow’ should not be perceived 
“there. The same reasoning applies with equal force, if the 
“ intervening space be explained as either ‘ negation’ or ‘some 
“ other substance.’ Secondly, as a matter of fact, definite 
* conceptions can never be entirely baseless; so that when 
“« we have a definite conception (of Generality) apart from 
“ the conception of individual objects, there must be some 
“basis for this conception, other than these objects; speci- 
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‘ally as we find in the case of other conceptions that differ 
“ from those of the individual objects, that they always pro- 
“ ceed from causes other than those objects; e. g., the con- 
“ ception of ‘ blue’ that wa have ia regard to a number of 
“ objects, —a piece of cloth, a piece of skin and a blanket 
“ (everyone of which is blue)—is based upon something distinct 
“ from those objects themselves. ‘ But it is only due to 
“ the similarity of Configuration’. If you mean by this that 
“© — what has been urged may be true,—it is true that the 
“ comprehensive conception is based upon something distinct 
“ from the individual objects,—but what we mean is that this 
“ something upon which it is based is not Generality ; tho 
“ comprehensive conception is based only upon that resem- 
“ blance of Configuration which consists of the similarity of 
“head, hand and such other limbs ’,—our answer to this is 
* that this cannot be true ; for the Configuration is as specific 
‘(or peculiar to each Individual) as the individual object 
‘itself. That is to say, just as onc individual object does not 
‘ subsist in another individual object, so also the Configura- 
“ tion that is present in one object cannot be present in any 
Ps TRS. * other object. If however it be held that the 

* Configuration that is presentin itis also present 
‘in otber objects,—then the quarrel is only about names, 
* not about facts | what we call ‘ Generality? you call ‘ Con- 
“ figuration °]. 


If you do not accept a Generality apart from the 
individual objects, then,—inasmuch as you deny the exis: 
‘“ tence of any single Generality (as subsisting in several 
‘individual objects),—it behoves you to point out some 
“ other basis for the comprehensive conception ; for certainly, 
‘£ in the absence of some sort of Generality, there can be no 
“ comprehensive conception. ‘But we do find compre- 
‘hensive conceptions even in the absence of any sort of 


‘ Generality ’ What you mean is as follows :—‘ Though 


ga 


a 
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“ (according to the Logician himself) there can be no Gener- 
“ ality m Generalities, yet we do have such comprehensive 
“ conception of ‘ Generality ’ in regard to all Generalities,— 
“ when, for instance, we speak of the Generality ‘cow’ as 
é subsisting in the cow, [the Generality ‘ horse’ as subsisting 
‘6 in horses ; and so forth, several Generalities being spoken of 
“as Generality]; which shows that the mere presence of 
“ comprehensive conceptions cannot be regarded as a valid 
“ oround for postulating the presence of something distinct 
“ from the individual objects.’ But this is not true; as we 
“ do not accept what is here urged; that is to say, we do not 
“ admit that the comprehensive conception that there is in 
* regard to the several Generalities of ‘cow’, ‘horse’, ‘ jar, ' 
“ and the like are without a basis; hence the answer put 
“ forward is no answer at all. ‘ But this involves con- 
“ tradiction of the Stra’. If you mean by this that— 
“ the view that there is Generality in Generalities is directly 
“ against the Vaishésika-stitra (5-8-1), which declares that 
“ there is no Generality in Generality, nor Iudividuality in 
“ Individuality ’—we deny this; for it is clear that you have 
“ not understood the meaning of the Sūtra, What the Safra 
“ actually means is this :—The comprehensive conception of 
& substance that there is in regard to substances is one that . 
“ has the Generality of ‘Substance’ for its distinctive quali- 
‘“ fication, but such is not the case with Generalities and 
“ Individualities ; [i. e., in the case of comprehensive concep- 
“ tions in regard to these latter, no Generality enters as the 
“ distinctive qualification]; and the Sūtra does not mean that 
“ the comprehensive conception in regard to Generalities is 
“ without a basis. ‘What then isthe basis ?’ If by this ques- 
tion you mean that— in regard to the comprehensive con- 
“ ception of the Generalities of Cow and the rest, what is the 
“ basis, by virtue of which all of them are conceived of as Gene- 
“ rality’,?—then what you want to know is—whence it is 
“ that several Generalities come to be conceived of as ‘Genera- 
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“ lity P’; and our answer is that itis due to the congregation of 
s several entities ; just as the Generality ‘Cow’ is a congre- 
cation of several entities (in the shape of the individual 
« Cows), in the same! way, inasmuch as the several entities, 
“ in the skape of the several Generalities of ‘horse’, ‘cow’ 
“ and the like,—congregate in what is conceived of as ‘Gener- 
“ alities’, on the basis of this congregation of several entities, 
=“ there arises the comprehensive conception of ‘ Generality oe 
“ regard to the several Generalities of the ‘Cow’ &e. ‘ But 
“ this conception may be like the conception of cook? What 
“ you mean by this is as follows— Just as such words as cook 
“and the like stand for comprehensive conceptions, and 
“ vet there is no such Generality as cook, in the same manner 
“there may bea comprehensive conception in regard to 
% cows [without there being any Generalities at all]? But 
“ this reasoning is not right; for it shows that you have 
“ not quite understood the meaning of the reason we have 
“ put forward above (Tea, p. 319, L. 13). What is meant 
‘by our assertion that, ‘ definite conceptions can never be 
“ entirely baseless’, is that the conception apart from that of 
“ the individual objects mast be due to other 
‘causes ; and not that all comprehensive con- 
“ ceptions must be based upon Generality. Such being our 
“ meaning, what the word cook denotes is that which is the 
‘ predominant factor in the cause of the action of cooking ; 
‘and as this predominance belongs to all persons doing the 
“ act of cooking, the term is applied to these others also; and 
“ there is nothing incongruous in this. 
[“ The Opponent starts a fresh objection against the con- 
‘ ception of Generality ]-— If the Generality of Cow subsists 
‘< in several individuals, does it subsist in its entirety in each 
f eee only partially [does the whole Generality 
‘ Cow’ subsist in the individual cow ? or only a part of 
the Generality subsists in it ?]? What are you driving at ? 
“ Well, if in each individual the Generality subsists in its 


Downloaded from https://www.holybooks.com 


Far. P. 321. 


1030 THE NYAYA-SUTRAS OF GAUTAMA 


‘entirety, then, this Generality becomes as specific and 
‘ peculiar to each Individuality as the individual itself, and as 
such could not be a Generality. Hf on the other hand, it is 
only parts of the Generality that subsist in individuals, 
then it is not a case of one subsisting in many ; in fact it 
is a case of many (parts) subsisting in many (individuals). 
All this shows that there must be sections of each Generality 
(one section subsisting in one individual). Now the ques- 
tion arises—the sections of Generality that subsist in each 
individual, are these generic in their character or not? If 
they are generic, then it becomes a case of one subsisting 
in one; and it is not true to say that the Generality 1s 
is that one which subsists in many. If on the other hand, 
the sections are not generic, then the assertion that sections 
of Generality subsist in each individual becomes meaningless. 
Further, even with the sections the Generality remains 
as'before, and as such becomes open to the objections 
“urged before. There is no third alternative possible. 
Hence the conclusion is that there is no such thing as 
Grenerality subsisting in several things.’ 


wn 
A 


‘“{ The answer to the above argument against the con- 
ception of Generality is as follows|—The above argument 
has no force; because the alternatives put forward are not 
admissible; that is to say, there can be no such alter- 
natives as that the Generality é cow’ should subsist in each 
individual either in its entirety or only in parts. And as 
these alternatives are not admissible, the question (based 
thereupon) has no footing, ‘But why’? For thesimple 
reason that the Generality ‘Cow’ is not regarded as 
a group or conglomeration of individual composites. 
s“ Asa matter of fact, the Generality ‘cow’ is neither a 
composite nor a group ; and the term ‘one part’ is applicable 
to either one member of a group or to one component of a 
“ composite ; when (in regard to a Group or a Composite) the 
whole is meant to be spoken of, and nothing of it is meant 


Downloaded from https://www.holybooks.com 


66 


nan 
wn 


ov 


BHASYA-VARTIKA 2-2-61 1031 


to be excluded, then alone is the Composite referred to as 
a ‘whole’ in relation to its components, andthe group is 
referred to as a ‘ whole’ in relation to the members of that 
Group ; and as for the Generality ‘ Cow ’, which is neither a 
Composite nor a Group,—in regard to this we cannot use 
either the term ‘whole’ or the term ‘a part’; and when 
“ these terms are not applicable to it, it is not right to prt 
“ the question in the form—‘ does the Generality Cow subsist 
“én its entirety or only in parts. And further, we 
“have already pointed out that the question 
under consideration cannot be put forward against the 
person who holds that the one (Generality) subsists in the 
many (Individuals), ‘ Why?’ Because there is self-con- 
tradiction both ways.* 

“[ Being thus baffled, the Opponent re In what way 


then does the Generality Cow subsist in the individual 
“ cow P? 


Var: P: 322, 


“ It subsists in these by the relation of container and con- 
tained. ‘ What is this relation of container and contained ?* 
It is the relation of Znkerence; and the Generality ‘ Cow’ 
subsists by this relation of Inkerence; we have already 
explained that ‘ subsistence’ means ‘inherence ’,—forming 
as it does the basis of the conception of one thing abiding 
in another, 


“< In that case, there can be no such thing as the Generality 
Cow; as such a thing could not subsist either in tlie Cow or 


This ‘contradiction both ways’ is thus explained in the Titparya—lt the 
question means that—* when the oue subsists in the many, does it subsist in its 
entirety or only in parts,’ —then in the former case—i. e., if it subsists in its entirety, 
then it becomes a case of the many subsisting in the many, each entire thing being 
a separate entity ;and this goes directly against the very basisof the discussion. 
On the other hand, if the one subsisting in the many were to subsist in parts only, 
| even that would not bea case of one subsisting in many; this also would be a 
case of many subsisting in many. So that both alternatives of the question are 
incompatible with the initial hypothesis that one subsists in many. 

This has been’ pointed out in the Véréika in course of its treatment of the Com- 
posite Whole. 
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‘in the non-cow. | Apparently what you mean is as follows 
“<The Generality Cow which is held to be the basis 
“of the comprehensive conception of Cows,—does it 
“ subsist in the Cow or in the non-cow? Tf it subsists in the 
‘¢ (Jow, then this means that the Cow is a Cow even without 
“ the subsistence of the Generality Cows; so that the postu- 
lating of the Generality is absolutely futile. If, on the 
“ other hand, it subsists in the non-cow, then the Horse and 
“other animals also (being non-cow) would have this 
“ Generality Cow subsisting in them, and thus be liable to 
be regarded as Cow! There is no third alternative possible 
* in the case. Hence the conclusion is thatthe comprehensive 
* conception in question cannot be based upon the Generality 
“ Cow’. 


“ There is no force in this contention ; as the alternatives 
“nut forward are not accepted. Asa matter of fact, the 
‘“ Generality ‘Cow’ subsists neither in the Cow nor in the non- 
=“ cow ; that is to say, before the Generality Cow comes in, the 
“thing is neither a Cow, nor a non-caw. Why? Because 
“ both these conceptions (of the Cow and the non-cow) refer to 
qualified things; and a conception of the qualified thing 
is not possible until the qualification ig there; and in the 
case in question prior to its connection with the Genera- 
lity ‘ Cow’, the thing itself (the animal concerned) does not 
exist at all; and that which does not exist cannot be 
spoken of either as ‘ Cow’ or as * non-cow’; and whenever 
the thing is there it is connected with the Generality 
‘Cow’. Thus there is no room for the alternatives put 


‘by the Opponent. 


¢ 
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“This same reasoning also meets the objection based 
“ upon the question as to whether the ‘connection of being’ 
“(saffa) is with what exists or with what does not exist. 
“Asa matter of fact, the ‘connection of being’ is ee 
“ with an existing thing nor with a non-existent thing; when- 
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“ ever the thing evisfs it is connected with ‘being’; s3 that 
“ there is no room for the objection based upon the question 
“of the connection subsisting in existent or non-existent 
“ things. 

« From all this it follows that there is such a thing as 
“ Generality. And as this Generality of ‘Cow’ does not 
“subsist in the Clay-cow,— this is the thing by reason of 
“ whose absence the Clay-cow is not regarded as ‘ Cow’, and 
“ hence this is what must be taken as denoted by the word 
e Cow’.” oO 

[Refutation of the ‘ Generality’ theory.*] 
Sutra (62). 
Tiris ALSO CANNOT BE ACCEPTED; BECAUSE (As. A 

MATTER OF FACT) THE MANIFESTATION (OR RECOGNITION) | OF 

THE f GENERALITY °? IS DEPENDENT UPON $ ConrieuRation.’ 

AND ‘Invivipuanity’, (Su. 62). 

| Bhasya on SU. (62). 
[P. 125, L. 1 to L. 2.) 

As a matter of fact, the manifestation (or recognition) of 
the Generality oe upon Configuration and Individtal- 
ity. That is, unless the Individuality and the Configuration 
have been apprehended, there is no apprehension of the 

Generality, purely by itself. Hence the e (by eci 
cannot constitute the denotation of a word, 
. Vaārtika on Sa. (62). 
[P. 822, L. 20 to P. 323, L. 4.] 

This also cannot be accepted &e., §c.—says the Sūtra. The - 
recognition of the Generality depends upon the Configuration 
and the Individuality. The proper form of the compound 
wold be ‘vyakfyakritz’ (by -reason of ‘vyakli’ being the 

shorter term); but the order of terms has been altered in 
consideration of the fact that of the two the Configuration 
(Abriti)’ is the more eee s What is it that con- 
according to whom the ee w ‘by the Generality’ is what is Cənowzd 


by the Word. 
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stitutes the greater importance of the Configuration P? It > 
! consists inthe fact that the Individuality is 
APE the qualification of the Configuration. Inasmuch 
as the Configuration qualified by the Individuality becomes 
indicative of the Generality, it follows that the Configuration 
is the more important of the two. 


As a matter of fact, unless the Configuration and the In- 
dividuality have beea apprehended, no word ever provides the - 
apprehension of the Generality, purely by itself. Hence the 
conclusion is that the Generality by itself cannot form the 
denotation of the word. 


Bhasya on Şa. (63). 
[ P. 125, L. 2to L. 9.] 
* But with all this, it is not possible that the word has no 


denotation at all ; so the question arisas —what a3 the denota- 


tion of the word? [The answer is given in the next 
Sūtra]. 


(D). [The Final Sid lhanta View of 
‘Composite’ Denolation]. 


Satra (63). 
In BEALITY THE INDIvipUAL, THE CONFIGURATION AND 


THE GENERALITY—(ALU THREE) CONSTITUTE THE DENOTATION 
or rue Worv.—(Si. 63). 


The term ‘fu’, in reality; serves the purpose of em- 
phasis. “ What is it that is emphasised ?” What is meant 
to be emphasised is that all the three are denoted by words, 
—there being no hard and fast rule as to which one is the 
predominant and which the subordinate factor. For instance, | 
when there is (on the part of the person pronouncing the 
word) a desire to lay stress upon the difference (of a thing 
from others)—and when the cognition brought about is also one 
pertaining to the distinctive featuces of that thing—then the 
‘ Individual ’ forms the predominant factor (in the denota- 
tion of that word), and the ‘ Generality’? and the ‘ Configura- 
tion’ are subordinate factors ; t when, on the other hand, the 


> This serves to introduce the final Siddhanta,—says the Bhésyachandra. 
Ft When, for instance, we say ‘the cow is standing,’ —Bh4syachan, are: 
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difference is not meant to be emphasised,—and_ the res altant 
cognition also pertains, to the commonalities,—thcn the 
‘ Generality ’ is the predominant factor,* and the ‘ Individual ’ 
and the ‘ Configuration’ are subordinate factors. Many in- 
stances (of such varying predominance and subservience) 
may be found in actual usage. An example of the predomi- 
nance of ‘ Configuration ’ may also be found.+ 
Vartika on Sit, (63). 
fP. 323, L 4to P. 334, L. 38.4 
Notwithstanding all that has been said, Words cannot be 
absolutely without denotation. What then is it that is 
denoted by the word? What is denoted by the word are 
Individuality, Configuration and Generality. | 
The term ‘ tu’ serves the purpose of emphasis.— What is it 
that is emphasised ?—Waht is meant fo be emphasised is that 
all the three are denoted by words, there being no hard and 
fast rule as to which is the predominant and which the subor- — 
dinate factor.— For instance, when there is a desire to lay stress” 
upon the difference of a thing, and the cognition brought about 
is one pertaining to the distinctive features of that thing,—e. g., 
in the case of such expressions as ‘ the cow is standing’, ‘ ‘he 
cow is seated, —it is the Individual that is denoted by the word 
(‘ Cow’), the Configuration and the Generality being only 
subordinate factors ; and [the reason why the Individual is held 
to be denoted lies in the fact that] the standing and sitting 
spoken of are not applicable to either the Generality or to 
the Configuration ; and hence that to which these are applica- 
ple is naturally taken to be what is denoted by the word. 
When, on the other hand, the difference of a thing ts not 
meant to be emphasised,—and the cognition pertains to its 
commonalties,—then the Generality. is what is denoted by the 
s When, for instance, we say ‘the cow iseternal’—Bhasyachandra, 


t When, for instance, one says ‘ make Cow of flour’—where the configuration 
of the eow is what is meant by the word ‘ cow.’ 

The Tdtparya has a long note against the view that—of Generality and Indivi- 
duality, only one is directly deaoted, the other is only indirectly indicated. 
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word; 2. g. in the expression ‘ the cow should not be touch- 
ed with'the foot? An example of the predominance of n- 
figuration may also found,—i.e., by the student himself. 
“ But in what case is the Configuration found to be the 
predominant factor (in the denotation of a word) ?” 


This is found in the expression ‘ make the cows of rice- 
flour? Many such instances, of one or the other of the three 
being the predominant factor, may be found in ordinary usage. 


Some persons [the Bauddhas, who hold the denotation 
of words to consist in € dpoha’ or ‘negation of the contrary’ | 
raise the following objections (against the Nyaya theory, 
propounded in this Sūtra, 63]— | 

‘The Individual, the Configuration and the Generality 
« cannot constitute the denotation of words; because none 
* of the alternatives possible is admissible, 


“ We proceed with the discussion, taking for example the 
“« case of the word ‘sat’, ‘ Being ’, oa accouut of its having the 
« widest extension. Let us consider then, whether the word 
“s ¢ Being’ denotes (A) a Generality, or (D) an object, or (C) a 
< „articular relation, or (D) something (an Individual) endowed 
“ with the Generality.’ | | 


“ (A) Now, the word Being,’ ‘ Saf’, cannot denotea Gener- 
“ ality ; because we find it taking the samo case-endings 
“as words with exclusive denotations; if the word ‘sat’ 
“ denotes a Generality (which must bo inclusive, compre- 
“ hensive), it cannot be coextensive with (i.e. take the 
‘ same case ending as) the word‘ substance’, ‘ dravya’, which 
“ has an exclusive denotation [denoting as it does substance, as 
© distinguished from quality and other things |’—as it is found 
“to do in such expressions as ‘saf @raryam’; for the 
“ simple reason that we never meet with such co-ordination 
“ between words with totally diverse denotations,* 


Jf the word ‘‘sat’ denotes Generality, this Generality must be the widest 
conceivable, the summum genus ; which must be all-inclusive. 
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“It might be argued that—-the word ‘sat’ can be ec exten- 


‘< sive with such words as‘*dravya’ and the like, by virtue 


6¢ 


4€ 


Va 


66 


66 


ec 


of the fact that sat/ā (the Generality denoted by the word 
‘sut’) subsists in Dravya and such things.—But in that case 
“csalfa would be subsisting in something else 
r: P. 324. ; . . : ; | 
“ (and having no independent existence) and:as 
such it should be regarded as a Quality; and certainly wenever 
find a word denoting a substance with quality taking the 
same case-ending as (being co-extensive with) a word deno- 
ting a quality ; for instance, we have the phrase ‘ shawkhasya 
shauklyam’ [where the word ‘ shaitha’,- denoting the white 
conch-shell, has a case-ending entirely different from that 
taken by the word ‘shanklyam’, denoting whiteness]. 
“ (B) The same reasonings serve to dispel the notion that — 


‘the word saf denotes a particular relation. 


“ (C) Nor will it be right to accept the view that the word 
‘sat’ denotes diverse individuals or objects ; because such 
objects are eudless (innumerable), and it is not possible to 
conceive of a single word being related to (expressive of) 
a multiplicity of things in thea shape of Substances. ond 
Qualities; and unless some such relation. between the word 
and its denotation has been conceived of (or determined), 


‘no cognition of the denoted thing can proceed from the 


word, Ard further, if the word were held to be expressive 
of the particular forms of objects, it would give rise to an 
anomaly [of the word expressive of the form of one object 
being applied to other objects]; specially as when one hears 
the word ‘saf’ pronounced, the cognition resulting from it 
is one that is ‘wavering or uncertain in its character, as 
pertaining to Substances, Qualities and Actions [all three of 
which are believed to be possessed of the Generality of Safta 
denoted by the word ‘ sat’]; and certainly a denotation that 
gives rise toa wavering cognition cannot be accepted as 
the right denotation. From all this it follows that the 
word ‘saf’ cannot be denotative of particular objects. 
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“ (D) Nor lastly can the word ‘sat’ be denotative of only 
that which is endowed with the Generality Why? Because 
“itis not independent, That is to say, as a matter of fact 
“ the word ‘saf’? does aot produce any cognition of the Jar 
“and other things endowed with the Generality of Sutta ; 
“so that inasmuch as the word does not signify these 
* particular things, it should not take the same case-end- 
“ing (as words signifying those things) [i. e, we cannot 
“ have such expressions as ¢ san ghatak.’} Or, when we say 
“ that the word § saf’ is not independent, what we mean is- 
as follows: —The word saf primarily denotes satfa, Being ; 
and while denoting that, it is applied indirectly or secon- 
darily to that which is possessed of Being ;* and certainly 
when a word, while denoting one thing, is indirectly appli- 
ed to something else, it cannot be regarded as denotative 
of this latter ; for instance, the word § mafcha’, * platform ’ 
[when applied figuratively to the man on the plat- 
“ form, is not regarded as denoting the man}, Then again, 
“further reasons have already been pointed out by us, 
“ ¢\7hat has beea pointed out P? We have already pointed 
“out that, inasmuch as the number of things possessed of 
« Being is endless, they cannot be held to be denoted by the 
“ word ‘ sat ’t. Nor will it be right to urge that— the 
conception (of the Generality) is transferred to the thing 
“ endowed with Generality,— either by virtue of the similarity 
“ of properties, as is found to be the case when tbe word 
“master ’ is applied (by transference) to the servant,-- or 
“ by virtue of the éransmission or reflection of properties, as 
& is found to be the case when tlie crystalis called ‘ blue’ f 


66 


sé 


l Xa Su ; FOF i 
ageya is the right reading. 

+ So that the word ‘ set’ cannot denote the individual things, independently of 
the Generality of ‘ Being.’ o 

E The servant is called the ‘ Master’ when he is found to be possessed of the 
Qualities of the Master ; the Crystal is called blue when the blue colour of the flower 
is transmitted to it. There is no such similarity or transmission of properties of the 
Generality in the thing endowed with Generality ; hence the word expressive of the 
former cannot even indirectly be applied to the latter. | 
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‘Farther, in the case in question, there is no sequence in 
* the conceptions fi. e., the conception of the Individual does 
not follow after that of the Generality ; as isoften found to 
be the case of indirect signification, when the indirect mean- 
ing is cognised after the direct one has been cognised, and 
found incompatible]; and itis absolutely A for 
the two to appear simultaneously [as no two cognitions 
can ever appear at one and the same time]. Lastly, [if 
the cognition of the Individual were due to the transmis- 
sion or reflection of the properties of the Generality], the 
cognition would only bea wrong one [just like the cognition of 
“ Blue in regard to the crystal), From all this it follows that 
“ words cannot denote things endowed with Generality. 


‘Nor will it be right to hold that the words denote the 
specific individuality of a things es if they did so, then 
the word could not be applied to any other thing except 
“onefand further because no convention could be made i in 
“ regard to specific individualities}, | | 


“ Now as Arana is no other alternative possible (in regard 


a 
a 


to the denotation of the word ‘sat ‘Y—we conclude that 


nn 
wn 


what the word does is to bring about ufpoha; thatis to say, 
o“ a word is said to denote something when it is found to 


6 


bring about, in its denotation, the exclusion or negation — 
of what is denoted by cther words.”* | 


A 


Our answer to the above Bauggha objections is as fol- 
lows :— We have already proved that Individual, 
Configuration and Generality, all three, are 
denoted by the word,—there being no hard and fast rule as 
to which of these is the predominaiit and which the subordi- 


Vir. P. 325. 


* The right reading of this passage appears to be AFIT UTNE range quay | 
lA... specially 1 in view of this being referred to later on, P.. 331, P. 19, in the 
words— aq gataa aeara. g: waa fa: and the saine passage being quoted 
again, on P. 334, L, 2, as—MFaQearyiag ta G gaat a afacan agea 
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nate factor. And the objections that have been urged (by 
the Bauddha) may be applicable only against one who holds 
one of the three only to be denoted by the word.» 


= Asa matter of fact however, the objections are no objec- 
tions at all (7. e., they are not effective against any theory). 
“ How so ?” E 
(A) Well, the first argument put forward by the Bauddla 
is “that ‘ seffd-shabda ’, © satta-word’, does not denote sal(d, 
Being.’ Now this is not right ; as it involves a self-contra- 
diction. The assertion that “the ‘safia@ word’ does not 
denote saf/a@ or Being” involves a contradiction in terms.t - 
When the word ‘ sati@’ does not denote the sallā, how 
ean it be called the ‘word for salfa’?P “Tt is from your 
stand-point that we call it the word for satta.” Your meaning 
is as follows :—‘ In accordance with our doctrines, there are 
no such terms as ‘ word for salfa,’ and the like ; but under 


* For us words denote all the three—predominauce belonging in some cases to 
one and in other cases to the other, Ifthe word denotes the Individual endowed 
with the Generality,- this is not open to the objection based upon the two kinds of 
‘ wari of independence ’ urged by the Bauddha ; for it ts mot true that before they 
can bring about the cognition of the Individual, words must bring about the cogim- 
ticn of the Generelity. Nor 1s the wavcring of Cognitions necessarily objectionable ; 
-© for in the case of doubtful cognitions—when a men sees something froin a distance 
and has doubts as to the exact nature of the thing— even though the cognition is a 
wavering one, it does uot preclade the validity of the pereeption that the 
mau has (of something). Nor ean the application of the word to the Individual be 
regarded as ‘ figurative > or ‘indirect’ ; for we call that ‘indirect usage ’ where a 
thing is spoken of by meangof a word cther than its own name ; while in the case in 
question, according to oar view the word denoting the generality is uot ‘ other’ than 
the word denoting the twdividual zas the same word denotes both; and inasmuch 
as the word denoting the Generality (saf) ard the word denoting the Individual 
both denote practically the same thing, there is nothing incongrnous in both taking 
the sawe case-ending.—T [parya. E 

+ The compound ‘ saf¢d-skubda’ can only mean one of two things.—(1) ‘ the 
word for gatta’, or (2) ‘the word in the form of saf{d.’ If it means the former, it 
involves a self-contradiction to say that ‘the word for satti—i.e., the word ex- 
pressive of satta@—does not denote the satta.’ Ifit means ( 2), then also there is 
self-contradiction in the phrase ‘ does uot denote satt’; for you deny that the word 
‘ satta’ denotes the sat¢a, and yet in the phrase mentioned you are yourself using 
the word ‘ saf(a@’ as denoting satta !~T': tparya. | . : 
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your theory, opeartions are carried on by the assumption of 
such terms as ‘ word for satéa’, © words for Substance, Quali- 
ties, Actions ’ and so forth ; and hence we also, in due accord 
with your views, give utterances to such terms as ‘ word for 


84 ł lā. 399 


But thisis not right; as even so the self-contra- 
diction does not cease, What has to be considered by both 
of us is the question—‘ to what things are the well-known 
words, sa¢ and the rest, applicable ? What we say is that the 
word for s4f/ā applies to saffa ; while you say-— the word 
for salfa is not applicable to safta@ ’; and saying thus you are 
met by us, who urge that this assertion of yours involves self- 
contradiction ; and without clearing yourself of this charge 
of ‘ self-contradiction’, you simply say ‘I am saying this 
in accordance with your theory ;?’—aud you do not, in this 
manner, escape from the ‘self-contradiction’+ You might say 
that—-“it is by you that words for sata, &c., have been assumed — 
[and when we comprehend these, we do so simply for denying 
them; so that we do not in any way compromise ourselves,” 
But this also will not be right; as you cannot say what is the 
exact subject of the aszumption; that is to say, when a 
certain thing is not exactly the same as another thing, and 
yet there is some similarity between the two, if there is, in 
reference to the former thing, the cognition of the latter 
thing (7, e., the former thing is conceived of as the latter], 
by reason of the fact of the properties of the latter having 
been imposed upon the former,—this is what forms the sub- 
ject of ‘assumption’; f for instance, one assumes the man 


o% The right reading is V4 Sqara as in the Benares-edition, 

+ Our view is that the word for satt denotes sag¢a ; and if you say anything 
according to this view, you understand cur view ; aud if yen do so, you comprehend 
the meaning of this term used by us. So that.if you call these terms non-expressive, 
you stultify yourself. | | 

tThere are two things, post and man. The post is not the same as. mar, and yet 
it is similar.to itin certain - respects ; when one sees the post, and imposes upon it 
the properties of the man, he conceives of it as man . and this is called the ‘ assump- 
tion’ of ‘man’, | . 
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in the post;—now if the words in question are ‘assumed f 
it behoves you to point ontthe primary basis maor 0g 
this assumption ; for certainly there can be no ‘assumption’ 
without a primary basis, 


(B) The second argument urged by the Padia (on P. 
283, L. 18) against the word ‘sıf’ being denotative of 
Generality is the fact of the word ‘sat’ being co-extensive 
with,—i. e, taking the same case-ending as—words with 
exclusive kadan (like‘ Substance’ &e.). bis also is not 
right; for apparently it shows that the argner does not know 
the meaning of ‘sdinInadhikaranya’, ‘co-extensiveness’, 
(‘taking the same case-ending’). We do not say that 
the word fur sef/@ is ‘co-extensive, with the word for subs- 
tance; what we do say is that Substances, Qualities and ~ 
Actions are denoted by the word ‘sa’ ’, which is expressive of 
that which is the principal manifester of saf/a or Being.* 
And the words ‘Quality’ and ‘Action’ # also. 
denote thesame Substances, Qualities and Actions | 
as qualifying one another. Such being the case, it is only 


Var: P. 326. 


right that the words *saf’ and ‘ dravyam’ should be co-exten- 
Bive, pertaining as they do to one and the same thing (Subs- 
tance), When however the word‘ saftd’ is used with special 
reference to sulfa, the character of being or ewisting (and not 
to Substance d&c.), and as such signifies the subordinate 
factor. of the characier,—then, in that case, there is of course 
no co-extensiveness (with the word denoting substance); so that 
in this latter ca e we have the expression ‘ dravyasya sutia’, 
‘the being or existence of the Substance’. Thus we see that 
the impossibility of co- ~extensiveness is nob an effective Salers 
tion against us. 

* The word ‘ sat’ denotes the existing thing ; and this thing is the principal mani- 
fester of Being or Existerc: ; while the word ‘ safta@’ denotes only the comparatively 
subordinate factor, the character ef being ; land hence the word‘ saf¢é@ can never 
be co-extensive with the word denoting substance. We say ‘sat dravyam’, and not 
t satta dravyam’, 

t The right reading appears to be AOLJURAIR ; in place of APEN REREI T 

Downloaded from https://www.holybooks.com 


BHASYA-VARTIKA 2-2-63 1043 


_ This same reasoning also serves to set aside the following 
argument—‘ There can be no co-extensiveness between the 
word ‘saf’? and ‘dravyam’, because as a rule the word 
denoting a substance with a quality must take an ending 
other that taken by the word denoting the quality.” * 


This same explanation applies to the case of Relation 
(to which the Opponent bas objected on P. 324, L. 3). 
“Howso?r” The relation is denoted not by the word ‘sat’, 
but by relative-words. Relation is a quality, while the word 
‘sat’ is not a qualitative word; nor can there be coexten- 
tiveness between a qualitative word and a word denoting 
substance. | 

It has further been urged by the Opponent (on P. 324, 
4, et. seq.) that—“ on account of the endless number of diverse 
individuals, these cannot be denoted by any word expressive 
of Generality”. Butwho says that words denoting Generali- 
ties do denote diverse Individuals? In fact you are denying 
an assertion that you have yourself conjured up } 

“If words expressive of Generality do not denote 
diverse individuals, then how does the word ‘saf’ come to 
denote Substance, Quality and Action P” 

But, Sir, the word ‘sat’ is not a word expressive of Genera- 
lity ; in fact itis a word expressive of diverse individuals ; and 
there is nothing incongruous in diverse individuals being denoted 
by words expressive of diverse individuals. “ But how 
can there be no incongruity? The incongruity still remains 
that while the word ‘sa¢’is one only, the number of diverse 
individuals is endless; and certainly the relation of the 
one word to the many (individuals) cannot be determined; and 
until this relation is determined, the word cannot provide 
the cognition of the individual things concerned.” There — 
~ © This verse is apparently a quotation from the work of a Bauddha writer, 

t The Tdafparya reads agut for nget 

ł A @ bere is essertial. 
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is no force in this objection; as the word ‘sa{’ does not 
denote the mere individuals by themselves, The objection 
you have urged may be effectiveagainst one who asserts that ‘the 
word ‘ suf’ denotes Substance, Quality and- Action in their 
unqualified form’; as for our ourselves, we hold that what 
are denoted by the word ‘saf’ are Substance, Quality and 
Action as qualified by satta or Being ; one applies the word 
‘sat’ to thiugs in which he perceives saf¢a ; and certainly salla 
is one only, the same conception pervading through all (sag 
things); hence the endlessness of the number 
of diverse individuals does not affect our posi- 
tion atall. Further, what sort of reasoning is this, that you 
put forward ?—You make the ‘Word ‘the Subject [your proposi» 
tion being ‘word is not expressive &e. &c.’], while you put 
up as your Probans, ‘endlessness, which abides in the things 
(denoted) [and not in the Subject at all]. If (with a view to 
remove this discrepancy) you have for your ‘ Subject,’ the 
‘diverse individuals themselves’, with regard to which you 
seek to prove tbe fact of their not being denotable by words 
expressive of Generality [ie. if you put forward your Pro- 
position in the form—‘ diverse individuals are not denotable - 
by words expressive of Generality ’],—then you can have no 
corroborative Examptes,* either positivc or negative ; hence 
‘because of endlessness’ cannot be a valid Probans (in the 
proving of your proposition). If (in order to avoid this 
difficulty) you lave only some (diverse individuals) for your 
‘subject’, ‘endlessness’ for your ‘ Probans,’ and the other 
(individuals) fcr your ‘exemple’, - this also will not be right; 
as this would lead to an absurd contingency ; inasmuch as, 
according to this view nothing could be denoted, and no word 


Var. P. 327. 


© You cannot state the Example in the form ‘all that is endless is incapable of 
being denoted by words expressive of Generality’ ; because you have included ald 
‘diverse individuals’ in your Proposition, which leaves. none that could form the 
Example. Nor can you pet the example in the form ‘what is denoted by words, 
expressive of Generality is not found to be endless’; as the very conception of 
‘generality ’ is baseless, under your theory.—Z'atpurya. 
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would be denotative; and the entire phenomena of deno- 
ation—the whole relation of denoter and denoted—having 
thus ceased, any specification would be meaningless —such, 
for instance, as ‘ these words are denotative and these things 
are not denoted.’ * : | 


The next argum2nt put forward by the Baud lha (on 
P. 324, L. 6) is that the theory (that words denote diverse 
individuals) would “give rise to an anomaly.” And this 
also is not right; as firstly it shows that the exact meaning 
of ‘anomaly ’ ‘ vyabhichara, is not known to you: that (term 
or character) is regarded as anomalous, loo wide, which, while 
applying to its own object and other cognate things, subsists 
in other things also; and certainly the ‘word s1t’ does not 
apply to anything other than its own object (when it denotes 
the diverse individuals) ; hence it is clear that the urging of 
‘anomalousness’ is altogether irrelevant. Secondly, Sulla 
has not been put forward as a‘ probans °’; who has ever put 
forward any such reasoning as— Substance, Quality, Action, 
because of satta’ ? For this reason also what has been urged 
(by the Opponent) is not right.’ 


Further, having denied the fact of the word (‘sat’) 
denoting the diverse individuals, you cannot speak of ‘co- 
extensiveness between the words sauf and dravya’; as such — 
a statement would involve contradiction in terins.{ For 
(under your theory) no word can be expressive of substance ; 


_* If diverse individuals cannot be denoted, there isnothing that can be denoted ; 
there being nothing apart from ‘ individuals.’ —T å tparya. 


+ Vyabhichara is a defect of Probans; and in the cognition of things, Word is 
not a‘probans’; ‘vyabhichara’ does not vitiate any and every means of cognition ; 
for instance, the Visual organ apprehends the,blue colour, as also other colours. 


+ On P. 323, L 19, the Opponent admits that there is coextensiveness between 
the word ŝaf and the word for substance ; which, he has urged, is not possiole- 
under the Nyaya view. The Siddhantin now retorts that, the denotation ot diverse 
individuals having been denied by the objector, no word can denote substance ; hence 
_therecan be no‘ word for substance’; to make use, therefore, of the term ‘wor. 
for substauce’ involves a contradiction in terms. 
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hence the expression ‘ coextensiveness between the word 
sal and the word for subsiunce’ must involve a contradiction 
in the terms, 

-. The Bauddha has argued (P, 824 L. 10, above) that— 
“the word § saf ` cannot be denotative of that which is endow- 
ed with the Generality ; because it is not independent ; that 
is to say, as a matter of fact, the word ‘ s:¢’ does not pro- 
duce any cognition of the Jar and other things endowed with 
the Generality of Saff@; so that, inasmuch as the word 
does not signify those particular things, it should not take 
the same case-ending as words signifying those things.” 
This also is not right; as it has already been answered. 
We have already given our answer to this argument (on P.. 
026, L. 2), when we pointed out that ‘itis only right that 
the word sat and dravyam should be co-extensive (take the 
‘same Case-ending), pertaining as they do to one and the same 
thing.’ Further, it is not quite right to say that “the word 
suf does not produce the cognition of the Jar and other 
things endowed with the Generality of satta";—because as 
a matter of fact, the word ‘ sat’ does signify Substance, Quality 
and Activu, which ave the principal (manifesters) of Satta or 
Being, It may be true thas Substance, Quality and Action 
are not denoted by the word ‘salt@’; bat the same cannot 
be said of the word ‘saf? * In fact we may assert that the 
word ‘satté’ also denotes Substance, Quality and Action, 
as subordinate fuctors [even though it cannot denote them 
as principal factors]. The word ‘sat’ is an expressive or 
denotative + word; now what is it that is denoted by it? 
That alone can be regarded as denoted by it 


Var. P. 328. 2 | 
the cognition whereof proceeds from that word. 


Sa a a EAER EE a A OEE Aa OEA AER Ea RE R EEE EE RTA AEAEE A AE 


© This appears to be simple meaning of this sentence ; but the Tétparya hasa 
somewhat different interpretation —egrqrayaea aagana airas, amafi- 
ATATA REIA: | AAT ASTTG: wR waa amarar gwen fafa 
Bat from what follows the interpretation adopted in ‘the translation appears to be 
g£ mper. There may however be something defective in the reading. 


. * K ~ ~ e 
t The right reading is ATHATTTR: iv place of seegee, 
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What is that? What is denoted by itis threefold, as thus 
analysed (in the Vaishésika-Safra 1-2-4-9)—() “ satta, the 
summum genus [Var. Si. 1-2-4J—(¢/) the connection or pre- 
sence of satfd, Existence (by virtue of which Substance &c., 
are regarded as saf) [Var. Sa. 1-2 7|,—and tc) other things, 
(beyond Substance, Quality and Action) (Var. St, 1-2-8). 
And when we come to consider which of these is the prin- 
cipal and which the subordinate factor (in the denotation), 
we find that the principal factor is that which 1s the efficient 
indicative or manifester (related to Effects, and which, as 
such serves to render the Satta manifest or perceptible) [and 
this is the Substance], while saltā itself and tts connection 
are subordinate factors. “ Bat on what does this predomi- 
nant or subordinate character depend?” It depends upon 
the effects produced ; whenever Sulta brings about an effect, 
it does so through a particular thing (by Itself, it cannot do 
anything) ; so that this thing is regarded as the principal and 
Sutté itself as the subordinate factor; specially as Satia 
serves to bring about the cognition of bhe principal thing, 
—this thiug being qualified by the Sa/fé, and also because as 
a rule when the subordinate factor is wbsent, the thing is 
not cognised as before ; and in the case in question we find 
that when the subordinate facter, ia the shape of Saffa@ is 
absent, the thing is not cognised as ‘suf’, From all this it 
follows that it is not right to assert (as the Buuddha has 
done) that—“ the word saf does not bring about the cogni- 
tion of the Jar and other things endowed with the Generality 
of sall’ Oo . . 

Another argument put forward by the Bouddha (on P. 
824, L. 12) is that—* the word ‘saż’ primarily denotes 
Satla,—Being, and while denoting that, it is applied indirectly 
or secondarily to that which is possessed of Being.” This 
also is nut right; as it shows that the Opponent is Ignorant 
of the signification of the word ‘saf’; apparently yon do vot 
know the signification of the word ‘ sat’. Who says that the 
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word ‘sat’ primarily signifies Salla ; in fact what the word 
‘sat’ signifies are Substance, Quality and Action, by virtue 
of thefact that these latter are the manifesters of Saf{a or Be- 
ing ; this we have already explained. | 
What we have said above (in regard to the three-fold 
denotation of the word “sal ’) also seryes to set aside the 
objection based upon the ‘endlessness’ of the diverse in- 
dividual objects (on P. 824, L. 15). For what the word 
‘sat’ denotes is the manifester of Sutto; and certainly the 
manifester of Satta, as such, is one only (and not ‘ endless’). 
A further objection urged by the Bauddha (on P. 324, Lt. 
15—16) is that—“ the conception of Generality cannot be 
transferred to the tiing endowed with the Generality by virtue 
of the similarity of properties, as is found to be the case 
when the word ‘master’ is applied, by transference, to the 
servant, ’’-—-What this mears is that the word ‘master’ is. 
applied to the servant, by reason of the latter resembling 
the former; but we do not understand how there is any 
‘transference of conception’ in this case. If it is weant that 
the servant comes to cognised as tle ‘master’,—this cer- 
tainly is not a ‘transference of conception ‘; for the concep- 
tion of the master does not go over to the servant; all 
that happens is that when one finds the servant to be grave 
and agreeable (like the master), he appliesto him the word 
‘master’ in its indirect or figurative sense. ‘ What we 
mean is that in.this case, the servant being found to resem- 
ble the Master, the word ‘ master’ is applied to him indirectly 
or secondarily ; but so far as the word ‘satta?’ is concerned, 
it is never found to be so applied to Substance, &c.”—But, 
when the term ‘saffa’ stands for the character 
of existing things, (and not for the Generality), 
then in that case, the existing things do come to be (indirectly) 
signified by the word ‘satfa@’, as qualifications and hence 
subordinate factors ; and in this case the fact of their being 
qualifications forms the basis of the secondary signification. 
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This same explanation also serves to refute what the Op- 
ponent has said (on P. 324, L. 17) as tothe secondary appli- 
cation of the term ‘saf’ not being possible by virtue of 
reflection either, as is found to be the case when the crystal 
is called blue. 


The Opponent has argued (on P. 324, L. 17) that—* there 
is no Sequence in the conceptions, aud it is absolutely im- 
possible for the two to appear simultaneously.” —The sense 
of this objection is as follows—“ What appears to be the idea 
(of the Siddhantin, when he says that the word ‘ saffa’ is 
applied indireçtly or secondarily to things possessed of Satta) 
is that the word ‘saf(d’, having, in the first instance, become 
applied to Sut/a, comes subsequently to be applied to things 
possessed of Satt ;—but as a matter of fact we do not perceive 
_any such order of sequence. Nor is it possible for the two 
applications to be simultaneous ; for the cognition of Salta 
and the cognition of substance do -not appear at the same 
time.” —There is no force in this objection either; as it has 
already been answered; we have already given the answer 
(on P. 325, L. 15) that there is, in this case, neither sequence 
nor simultuneity ; the cognition Suftd itself pertaining to its 
manifester [i.e., substance, &c.; so that both Yatfā and Sub- 
stance being comprenended in the same cognition, the ques- 
question as to sequence or simultaneity does not arise at 
all]. | : 

* This also serves to set aside the objection (urged on P. 
324, L. 19) that—* the cognition of the Substance (if analo- 
gous to the cognition of the blue in the erystal) would only 
be a wrong one.” 


° This objection, is demolished by our explanation just given that the word ‘sag’ 
denotes the Substance as possessed of Satia. The cognition of blue in the crystal is 
regarded as wrong, because the crystal is in reality purely white, and the blue 
colour is Only superimposed upon it, and does not really subsist in it. This is not 
the case with regard to Satta ; the Satta does really subsist in the Substance, and it 
not merely superimposed upon it ab extra. Hence the cognition in this latter sa e 
cannot be regarded as wrong.— Tat parya. 
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Thus then, inasmuch as we have demolished the entire 
series of wrong arguments (put forward by the Opponent), it 
becomes established that ‘the ladioidual, the Configuration 
aad the Generality, constitute the denotation of the word,’ 


[Having defended his own position against the attack of 
the Bauddha Apohist, the Author next proceeds to point out 
positive flaws in the arguments propounded by the Op- 
poneut]— 


(1) The Bauddha has made the statement that. “tho 
word for Generality cannot denote diverse individuals.” —Now 
in this statement the qualification (of ‘word’ as ‘word for 
Generality’) is useless; for there is no word at all which is 
accepted by you to be expressive of diverse individuals ; it is 

only when the unqualified thing is there, aud there is also a- 
general cognition in regard to it,—that the qualification comes 
in useful (for the purpose of specialising that general cogni- 
tion); in the case in question however there is no unqualified 
thing ; nor do you accept anything to be denotable by ‘ words 
for Generality’; hence it follows that the qualifying tern 
in your statement is absolutely useless,» 


se 


(2) The said statement also involves a contradiction. If 
the ‘ word for Generality’ did denote diverse indiv "iduals, it 
would, on that same account, cease to be a ‘ word for General- 
ity’; as words expressive of one thing are not regarded as 
words for other things; how then could a word expressive 
of diverse individuals be called a ‘ word for Generality ’ ? 


(3) When you say that ‘the word for Generality is not 
expressive of diverse individuals ”,—you say what is quite 
true; for what man in his senses ever regards diverse in- 


° If certain words did express diverse individuals,—or if‘ words for Generality ’ 
did express anything at all,—then alone weuld a qualification be called for ; as neither 
ofthe conditions are present for the Opponent, ti 1e use by hiim of the qualifying term — 
bas no sense at all. 
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dividuals to be expressible by ‘ words for Generality’? If 
they are expressible by ‘ words for Generality’, they are no 
longer diverse individuals. In fact diverse individuals must 
be regarded as expressed by totally different words; for if they 
are not expressed by ‘words for Generality’, nor by other 
words, then they are inexpressible by both kinds of words; 
under the circumstances, what would be the significance of the 
qualified assertion “the word for Generality is not ex- 
pressive of diverse individuals’’? For these 
reasons, it behoves you to put forward your 
assertion in the form—‘ diverse individuals are never de- ` 
noted,-—words are never expressive In answer to this 
you may argue as follows—‘ It is in terms of what is held 
by other philosophers that we make the assertion that the 
word for Generality is not expressive of diverse indivi- 
duals.’’—But this is not true; for no sach view is held by 
anyone; there is not a single philosopher who regards diverse 
individuals to be expressible by words for Generality. Then 
again, inasmuch as the ‘ word for Generality?’ is (according 
to you) not expressive of Generality also [for according to 
your tenets there is no such thing as ‘Generality °], to call 
it the ‘word for Generality’ involves a contradiction in 

terms; for when a werd is not expressive of a thing, it cannot | 
be called the ‘ word for that thing.’ -Further,if the word for 
Generality does not denote individuals, what is denoted by 
it? You have already denied that the word for Generality 
denotes individuals. It follows then that it must denote 
something else. If youdo not regard it as denoting some- 
thing else either, then also the qualified assertion ‘ the word 
for Génerality does not denote diverse individuals ’—becomes 
meaningless; you should make the assertion in the form— 
“all words are not expressive of things at all”?! Butif 
words are absolutely inexpressive, the assertion ‘ things are 
not expressed’ itself involves an incongruity, Words are 
inexpressive, and yet this ineapressiceness is spoken of by 
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means of words themselves!* And if words are inexpressive, 
there ics incongruity in your Proposition as well as in your 
_ Promiss. Your Proposition is—‘the word for Generality | 
is not. expressive of diverse individuals’, and your premiss 
is—‘ because of endlessness’; and as both of these are in 
the form of words, they must be in-xpressive (ez-hypothesi) ; 
which is most incongruous! Then again, if you regard words 
to be absolutely inerpressive, it behoves you to point out some 
other means of speaking of things to other persons. 


‘ But our theory is entirely different.” Your meaning is as 
follows—‘‘I do not hold that words are inexpressive, nor 
that things are not expressible; all that we do is to deny that 
particular explanation of the denotative process which you 
put forward; according to us words do denote the Generality, 
(but) in the form of exclusion of others, ‘ Apoha’.’ If then 
you hold that words do denote things, but only in a way 
different (from what we accept), then, in that case, you 
should state your position in a more definite form; somewhat 
as follows— the words for Generality, &c. are uot expres- 

sive of Generality, 0.5 ci the Generality, &c., as postus 
lated by us.”’! : 


o (4) This leads us on to the fourth objection to whieh the 
A pobist, s arguments are open: he cannot point out the exact 
form of ‘ Generality.’ Asa matter of fact, no 
other form of ‘Generality ’ can be pointed out 
except that it is what forms the basis of comprehensive con- 
ceptions. The presence of the comprehensive conception 
cannot be denied ; and it is not possible that the comprehen- 
sive conception should crop up suddenly out of the exclusive 
(specific) conceptions. Hence that from which the compre- 
hensive conception arises is the Generality ; there can be no 
difference of opinion on this point. 


Var. P. 331. 


_* Lf words are inexpressive, the assertion ‘things are not expressed’ could not 
express anything at all. 
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(5) The above are the flaws in the assertion as put 
forward by the Opponent. If however he makes the ‘diverse 
individuals’ the Subject of his reasoning, in connection with 
which he predicates the incapability of beng expressed by 
words for Generality |i.e., if the Opponent puts forward his 
proposition in the form ‘individuals are not expressed by 
words for Generality’, and not in the form ‘words for 
Generality do not express diverse individuals’ |,—even so, 
this form of the Proposition is open to the same objec- 
tions that have been urged against the former assertion. IU 
ouly a few (Individuals) are made the subject of the Pro- 
position, then, the relation of qualification becomes impussi- 
ble, and the objection urged before becomes applicable. 


(6) Further, the Opponent speaks of the “‘ co-extensiveness 
of the words‘ saf’ and ‘ druvjam’ ”;—butthis is not right; as 
it involves an incongruity : there is “co-extensiveness between 
the words saf anddrany +m,” and yet ‘ words are not expres- 
sive of individuals ”—thiscertainly involvesa self-contradic- 
tion.% [With a view to escape from the ‘ incongrnities’ jnst 
urged, the Opponent says]—“ If we ragard ths words as used 
secondarily (or figuratively) there need be no incongruity,’— 
You perhaps mean this—“ The words ‘xaf’ and ‘draoya’ 
have been used by us secondarily ; that is, what the word 


° The Dravya or Substance is a positive entity, s9 is the sa¢ or Being. The word 
denoting these are ‘druvya' and ‘sat’; hence if these words were expressive of 
the ‘ negation of others’ (as held by the Bauddha), this wouldinvolve an incongruity; 
it is not possible for positire words to be expressive of negation of others. Further, 
no co-extensiveness is possible if the two terms do not denote Individuals ; words 
are ‘co-extensive’ only when, even with their different. eignifications, they cre appli- 

cable to one and the same thing ; [for instance, when what is signified by ‘sat’ and 
what is signified by ‘ghatak’ both apply to the same particular object, then alone we 
have the expression ‘ san ghatah. ’] Under the circumstances, if the words did not 
denote Individuals, they could never apply to any single thing ; and they would 
be just like a pair of words with totally distinct denotations,—like the words ‘cow’ 
and ‘horse ’, for instance ; so that they could never be co-extensive. This is another 
incongruity enad in the Opponent's theory —to eall the words ‘nut expressive 
of Individuals’ and yet to regard then as ‘co-extensive ‘ — Tåtparya, 
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‘ dravya ’ does directly is the exclusion of what is not-drarya, 
and the word ‘ saé? does the exclusion of whatis not-sat : and 
these two words, when used for the purpose of excluding 
the not-substance and the not-saf, come to apply to a single 
thing (which happ ‘ns to be neithor not-substance nor nol- sat), 
and thence com> to be regirded as ‘co-extensive ’; and in 
reality thereis no single word that directly denotes any 
positive thing’ '—Bnt this is not right ; 3; as in the case in 
question there is no possiomity of any direct denotation. 
It is only if the words ‘ sa¢? and ‘ dravya’ were capable of 
being used on the basis of their direct denotation, that an y 
secondary or indirect use of them would be possible in re- 
gard to things other thin those directly denoted by them,— 
such indirect use being possible by reason of some similarity 
(between what is directly denoted and what is indirectly in- 
dicated). As matter of fact however, for these theorists 
(the Baug lhas) there is nothing that is directly denoted by 
the words in question ; and without this primary or direct 
denotation, no secondary use is possible. Then again, no 
secondary usage of words is compatible with the ‘ Apoha’ 
theory ; for under that theory, both (what is directly denoted 
and what is indirectly indicated by any word) are equally pri- 
mary ; for instance, (in the case of tho well-known instance 
of secondary or figurative usagé ‘ this boy is a lion °) the term 
‘lion’ is applied to the Lion, only by reason of its signifying 
the exclusion of the not-lion, and to the Boy also it would be 
applied by the same reason [i. e., the Apohist’ does not admit 
any such Generality as‘ Lion’ the presence whereof would 
make the term ‘ lion’ applicable to the Lion directly, and 
only, indirectly to the Boy in whom that Generality is absent. 
According to him the term ‘ Lion’ can only denote the nega- 
tion or exclusion of the not-Lion, i. e, of those qualities that 
are not found in the Lion; and as these qualities are as much 
absent in the Boy as in the Lion, there would be no justifica- 
- tion for regarding the application of the term in one case as 
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direct and in the other case indirect]; and as the term would 
be equally applicable to both, on what grounds could either 
of the two be regarded as indirect ar secondary ?. 


(7) Lastly, the Bauddha holds that “what forms the denot- 
ation of a word is‘ Apyha’, or ‘negation of what is denoted by 
other words’.”—But this is not right. irstly, because the 
previous conception would bə possible only if words hada 
positive denotation ; that is to say, if words have a positive 
denotation, then alone is it possible that this positive denota- 
tion having been previously cognised, it should be nega- 
tived by means of another word; * so that one for whom 
there is no positive denotation, could not have the previous 
cognition, and in the absence of such a cognition, how could 
there be any denial or negation of it? For until one hasa 
conception of another thing, he cannot deny this another 
thing. That is, until one knows the Cow, he can form no 
idea of the cow, in the form that ‘ the word cow denotes what 
is not the non-cow °, nor can the man form any idea of the 
non-cow, unless he knows the Cow; so that both conceptions 
(of the Cow and the non-Cow) are impossible (without a 
previous cognition of the Cow. 


Secondly, when tt is asserted that what the word ‘Cow’ 
denotes is the ‘Apoha of other things’, i. e, ‘what is 
not non-cow’,—is this something (A) positive or (B) nega- 
tive P—(A) IE it is positive, is it the Cow or the None 
Cow? If it is the Cow, then there is no quarrel bet- 
ween us. If it is the Non-Cow that is held to be denoted 
by the word ‘Cow’,—this shows a wonderful insight into 
the meanings of words!—(B) Nor can it be something nega- 
tive; as nothing negative can form the subject of any in- 
junction or comprehension thereof ; as a matter of fact, when 


Ao wena a get a GA tr usec ntsc ns tt 


* The word ‘ cow’ can signify the ‘negation of the aun-cow’, only after the 
non-cow has been duly perseivel ‘somewhere in its positive form, of the Horse, the 
Camel, and the like. 
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one hears the word ‘ cow’, neither the Injunction nor its come _ 
prehension pertains to anything merely negative; and 
the? meaning of a word is always recognised through 
the cognition (produced by it); and certainly no one ever 
eomprehends anything negative, on hearing the word ‘ Cow.’ 

Thirdly, it cannot be right to say that “words denote 
the Apoha of other things”; because this explanation 
cannot apply to all words; that is to say, in the case of 
words where there are two mutually exclusive contra- 
dictions, it may be that when onv is affirmed the other 
ig denied; as for instance, it may be true that when 
the word ‘cow’ is heard, the Cow is affirmed and 
the non-cuw is denied ‘cow’ and ‘ non-cow’ being two mu- 
tually exclusive contradictories); but this is not possible in 
the case of the woid ‘sarra’, ‘all’; as there is no such 
thing as ‘asarva’, ‘not-all’, (the contradictory of ‘ all), which 
could be denied by the word ‘all.’ “ But in this case also 
there is denial or preclusion of one, &o.; so that our explana- 
tion takes in this case also.” You mean that —“ one, &c., are 
the contradictcries of ‘all’, the ‘ not-all’, which are excluded 
by the word al/.”—-But this is not right; as it involves the 
incongruity of the words abandoning their own meaning. 
Jf the word ‘all’ excludes one ard the rest—inasmtch as 
these Jatter are what go to makeup the All, and (for the 
Bauddha) the whole has no existence apart from its consti- 
tuents—(the exclusion of one and the reat weuld mean the 
exclusion of everything that goes to make up the All], and 
there would be nothing left for the word ‘all’ to denote; and 
this word would thus become meaningless. Similarly all 
Collective ‘Words (words denoting Groups or Composites) 
would become meaningless, if they were used for the exclus- 
ion of their own constituent parts, as it is held that the 
Group has no existence apart from the members that make 
up that Group, As for the words ‘two’ and the like, these 
also pertain to the Groups (of two, three, &c.); so that if 
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they denoted the exclusion of the one, &c, (that go to make 
up the higher numbers, two, three, &c.), as these, beicg pre- 
cluded, would not be there to make up the said Groups, the 
words would become meaningless. 

Fourthly, Apoha, Herlusion, being an action, 
it behoves you to point out its object (i.e. the object 
excluded), ‘That is to say, you explain ‘ Apoha’ as ‘not 
being the non-cow °; now is the object of this the Cow or the 
Non-Cow? If it pertains to the Cow, then how can there be 
negation of cow in the Cow itself? If, on the other hand, 
it pertains to the xon-cow, how can the Apoha or Exclusion 
of one thing (non-cow) lead to the comprehension of another 
thing (Cow)? Certainly, when the AKfudira tree is cut, the 
cutting does not fall upon the Palāsha tree. Further, if the 
phrase ‘the Cow is not the non-cow’ is explained as the 
negation, ia the Cow, of the Non-Cow,—then, you should 
` explain who has ever conceived of the cow as the non-cow— 
which conception would be denied by the said Apoha? How 
too can there be any such negation as is involved in the term 
‘non-Cow ’, unless there is some idea of the cow already ? 
For in the case of every negative word (such as ‘non-cow’) 
we find that the negation is not possible without some idea 
of the signification of the second term (‘cow’). And we 
have already pointed out (pp. 331-8382) that the previous 
conception is not possible (according to your view); and 
unless there is this previous conception, no subsequent 


Var. P. 333. 


negation of it is possible. | 

Fifthly, for the following reason also ' Apoha’ cannot 
be accepted : None of the alternatives possible under 
that theory is admissible: The Apoha or exclusion of the 
Non-Cow in the Cow—is this (A) different or (B) non- 
different (from the Cow)? If it is different, does it (c) 
abide (in the Cow) or (4) does it not abide in it? (a) 
If it does abide in it, then, inasmuch as it abides in 
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it, it becomesa ‘quality’; that is, the word ‘cow’ denotes a 
quality, and not the cow (the animal); and under the cir- 
cumstances, there can be no such co-ordination as that 
expressed in the words ‘the cow is sitting’ {as no quality 
can sit]. (6) If on the other hand, it does not abide in it, 
then what is the significance of the Genitive ending in the 
phrase ‘gok apohah’, ‘the Apoha of the Cow’? (B) If the 
Apoha is non-different (from the Cow), then it isthe same as 
the Cow, and the postulating of it is entirely futile. 


Sizthly, you should explain whether this 4 poha is one and 
the same in regard to everything ? or it is different with each, 
individual thing? If it is one and the same, and is related 
to several Cows, then it is the same as the Generality © Cow ’ 
{as posited by us)). If, on the other hand, it is many 
(differing with each individual), then it is as ‘ endless’ as the 
individual objects themselves; so that any conception of it 
would not be impossible; which means that no compre- 
hension of the meaning of the word is possible. 


Seventhly, you have also got to be asked the following ques- 
tion, Is this dpohu, (A) capable of being denoted —or (B) 
is it not so capable? (A) If it is denotable this falsifies your 
assertion in regard to the denotation of words consisting of 
the Apoha of other things; * or else, it leads to a regressus ad 
infinitum; for if the apoha be held to be denoted only as the 
A poha or exclusion of the non-Apoha, then the denotation of 
that will consist of a further Apoha, and soon and on, there 
would be no end of Apohas. (B)If on the other hand, the Apoha 
is not denotable, then the assertion that ‘the word means 
the Apoha of what is signified by other words’ becomes anom- 
alous; for if the Apohw cannot be denoted by any word, 
then you should explain what the word ‘ Apoha’ (in the said 


° When Apoha, itself as such, is denotable, it is not true that what is denoted is 
only the apoha of something else. 
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assertion) can signify, apart from what is denotable by it? 

If that same Apoha forms its denoted meaning, 
‘then also this would be incompatible with the 
declaration (made on P. 324, bottom) that—“a word is said 
to denote something when it is found that it brings about, 
in its denotation, the exclusion of what is denoted by other 
words ” ; as the only meaning that this seutence could have, 
(under the theory that Apoha is not denoted) is that ‘ the 
inewpressive or nun-denotative word (‘Apoha’; which must be 
non-denotative as the Apoha is not denotable ¢a-hypothesi, and 
the word cannot denote anything else) denotes something 
else’ (which is absurd)! 


Var. P. 334. 


Highthly—In the case of words like many’ (‘ not-one ’) 
and the like, inasmuch as they pertain to two, &c., for the 
explaining of the generic conception (of ‘ many °), it becomes 
necessary to postulate the particular things (that go to make 
up the Wany ;as unless the particulars are posited, no gene- 
ric conception can be possible [so that the cognition of no 
particular thing conld proceed from the mere general 
‘exclusion of others’ }. 


Ninthly,—In the case of the compound ‘ nilotpalam ° we 
find that the word ‘ nila’ is placed first because it denotes the 
qualification blue and the word ‘ufpalum’ is placed last 
because it signifies the qualified object, lotus ; this would not 
be possible under the ‘ Apoha theory’; as under this theory 
the word ‘blue °’ denoting ‘the exclusion of not-blue’ in the 
same way as the ‘lotus’ denotes the ‘exclusion of the not- 
lotus’, both would be equally predominant —which wovld 
make any relation of qualification and qualified impossible 
between them. The same holds good in regard tothe terms 
‘rajan’ and‘ purusa’ (in the compound ‘ raja-purusah ’). 

Tenthly—the person who holds the ‘ exclusion of other 
things’ to be the denotation of words, has got to explain the 
meaning of ‘ co-extensiveness ’; when he holds that all words 
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denote the ‘exclusion of other things’, the word ‘blue’ 
would signify the ‘exclusion of not-blue’ and the word 
‘lotus’ would signify the ‘exclusion of not-lotus’; now, you 
have to explain how there could be any ‘co-extensiveness’ 
between these two erclusions. For one who holds that 
words denote positive entities, the two words ‘ blue’ and 
‘lotus’ denote a substance endowed with a particular Gene- 
rality (‘ Lotus’ and a particular quality due); and [in this 
case there is ‘co-extensiveness’, for the simple reason that] 
both, Generality and Quality, subsist in the same substance,— 
which cannot be said of the two exetusions of ‘not-blue’. and 
‘not-lotus.’ Hence it is clear that for the dpohist there can 
be no such thing as ‘co-extensiveness.. Thus we find that 
tne more we examine the Apvha-theory, the more contrary to 
all proof and reason it turns out to be. 


Bhasya on Si. (64). 
[P. 125, L. 9 to L. 14]. 


“ How is it known that the Individual, the Configuration 
and the Generality are distinct entities?” 


We know this from the fact that each has a distinctive 
character of its own. For instance— 


Tae ‘INDIVIDUAL’ IS THAT COMPOSITE MATERIAL BODY 
WHICH IS THE RECEPTACLE OF DISTINCTIVE QUALITIES. (Si. 
64), 


[Or, according to the Vartika,—tau INDIVIDUAL 
CONSISTS OF TAB SPECIFIC QUALITIES, ACTIONS AND THE 
SUBSTANCE CONTAINING THESE. | 


The Individual is called ‘ vyakti’ because it is manifested, 
rendered perceptible (wyajyaté), by the external organs of 
perception, Every substance is not an ‘individual’; that sub- 
tance alone is called ‘ Individual’ which is a ‘mérti’—a 
material body, so called because it is ‘ mArchhita@vzyava,’ 
composed of parts—and which, according to circumstances, 
is the receptacle of the distinctive particular qualities of 
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(Odour, Taste, Colour and] Touch [as enumerated. in Si. 
3-161], Gravity, Solidity, Fluidity and Faculty, and of the 
nun pervasive (limited) Dimension.* 


Vartika on Sit, (64). 
[P. 334, L. 14 to P. 335, L. 20]. 
“ How is it known that the Individual, the Configuration 
and the Generality are distinct entities? It might be urged 
against this that the question cannot arise, as what is asked 
is well known; that is the Individual, the Configuration and 
the Generality are all fully known from what has been ex- 
plained under Si. 57, et. seg.; so that there is no room for 
the question here put forward. But this would not be 
right; all that is known is that the denotation of words is 
triune in its character; hence it is only natural that 
= the question should be put as to the particular details. 

What the St. 57 has done is to explain that when 
the word ‘ Cow’ is uttered, it signifies three things of varying 
degrees of predominance and subservience; and such being 
the case, it is only right that the further question should be 
raised as to the parvicular details,—as to which of those 
three is the ‘Individual’, which the ‘Configuration ’ and 
which the ‘ Generality °.” 

The answer given (in the Bhdsya) is that, that the Individ- 
ual, the Configuration and the Generality are distinct 
entities is known from the fact that each has a pennies 
character of its own. | 

“ What is the distinctive character of the Individual ?” 
In answer to this we have the Stitra—‘the Individual is 
that, Se. §c., which supplies the required definition of the 
‘ Individual.’ 


* The Tétgarya remarks that'this definition of Individual is meant for those things 
that combine all these—Jndividuality, Configuration and Generality. Hence there 
is no harm if the definition given does not apply to such substances as Ak@sha ; for 
Akdsha has no Configuration, This is what the Bhagya means when it says that 
very Substance is not an ‘individual. — ; 

Jt ig interesting to note that the Vdrtika ‘s not satisfied with the Bhd@sya inter- 


pretation of the Szira, and therefore puts forward another explanation. 
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The Bhasya explains—The Individund is calied * vyakti J 
a because it is rendered perceptible by the external 
organs of perception. That is to say, that sub- 
stance which is the substratum of the qualities ending with 
Touch (i. ¢., Odour, Taste, Colour and Touch) in their per- 
ceptible forms, is called ‘ m#rli’,—* material body ’, because it 
is composed of parts,—and also § vyakti’, ‘Individual ’. 


(The Varlika objects to the above interpretation of the 
Si{ra|—We do not quite. understand whether what is put 
forward here is the definition of the Composite Substance, or ` 
of the /udividual as differentiated from the Configuration and 
the Generality,—all these three being found to constitute 
tne denotation of Words, We hold that what is meant to be 
defined here is not the Composite Substauce; whatis meant to 
be done here is the explanation of the term ‘ Individual’ as 
distinguished from ‘Configuration’ and ‘Generality’. So 
that what the Sūțra should apply to is that Individual which 
is neither Configuration, nor Generality. In view of this the 
Sūtra should be explained as follows—The compound ‘$ gu- 
navishésashrayuh’ is to be expounded as ‘ guaah —vishésakh— 
taddshrayah’; the term ‘taf’ being dropped in the com- 
pound ;—the term ‘dshraya’ stands for substance ; action 
becomes included under the term ‘ guravishésa’—this term 
being explained as. that which is different (‘vishésha’) from 
Qualities (gurédhyat). “For what purpose is the term 
‘ gunavishésa’ put in?” It has been put in for the purpose 
of excluding Configuration, which would (otherwise) be included 
under ‘guna.’ That is to say, Configuration is only a partic- 
ular form of Conjunction (which is a quality, guna), and as 
such it would be included under ‘guna’; so that for the 
exclusion of that it was necessary to put in the term ‘ guga- 
vishésa’ (which stands for the specific qualities only—such as 
Odour, Taste, Colour and Touch). Thus then, the compound © 
‘guravishésa’ is to be analysed in two ways—‘ygunas and 
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vishésas (Specific Qualities) and ‘ gunébhyo vishésih’ (things 
other than Qualities, i. e., Actions).—The term ‘miurfih’ 13 to 
be construed as co-ordinated with the tern ‘ ashiaya’ (of 
the compound), and it denotes Substance, inasmuch as it is 
derived from the root ‘ mérchh’, which signifies solidification. 
In this manner the definition comes to include, by means of 
each of its terms, all that is meant to be included ; it is thns 
that Colour, Akasha, &c., all become included: Ifthe Sūtra is 
explained in this fashion,—each word beiny taken as referring 
toa distinct factor,—then alone can it include Colour, C., 
and also Akasha, &e., otherwise it fails to bə a correct defini- 
tion, not including all that should be included.* 
t Or when tho Bhāsya expounds the compound ‘ gura- 
vishsésashrayah’ as gunavishēşāäņām Gshrayah, we may take 
this latter term to mean ‘ gundshcha vish@sashcha, [ésame 

G@shrayah, which would be Sudstince; and this is called 

‘ Murti’ ‘ Body’, because it comes from tie root ‘ mūreùh ’ 

signifying solidification or composition, 

Sülra (63). 
‘CoNFIGURATION ? IS THT wine INpicarns TAR 
GENERALITY AND ITS Cuaracrenisti¢s — St. 65). 
Bhasyw on SG, (65). 
. f P. 126, L. 2 to L 6. ] 

That should be known as ¢ Configuration’ which serves to 
indicate the Generality aud the characteristic features of the 
Generality. This ‘Configuration’ is nothing apart} from 
the particular arrangement of the parts of an object and iho 

*Inthe Satra, the term ‘cyattih’ states the thing to be defined —The tera 
‘t gunavishésa’ is to be construed in two ways—(1) geadshcha viskéesischs, thereby 
including the specific qualities aud excluding sach qualities as conjunction, whereby 
Configuration also becomes excluded ; aud (2) gun2bhyo vishésah, ‘things other than 
qualities’, thereby bringing in Actious.—And the term dshraya’, the receptacle uf — 
Qualities and Action’ stauds for Substances.—Tatparyz, | | 

t Here an attempt is made to show that after all the Bhasya also may mean what 
has been put forward by the Vartika as the ineaning of the Sūtra. 


<The Vartika reads ayeqr; so also Puri Ms. A. This gives better sense than 
pac, waich is the reading adopted by the Bhd@syachkandra, and Puri Ms. B; 


aud it is also in keeping vetlnladatien Basso aaiprickeeb. 123, L. 20. 
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components of those parts. Asa matter of fact, the Gene- 
rality is indicated by the particles of the composite substance 
arranged in a definite manner; e. o., that a certain animal be- 
Jongs to the genus ‘Cow’ peopleinfer from the particular 
kind of head and feet that it possesses; so that it is only 
when the particles of the body of Cows are disposed ina 
definite manner, that the generality ‘ Cow’ can be made known. 
In cases where the Generality is not indicated by Config- 
wration,—e.g., in the case of such things as ‘Clay’, ‘Gold’, 
and the lke—there is, in fact, no Configuration at all; and 
hence in the case of the words denoting such things, the Con- 
figuration does not form a factor in the denotation. | 


Varlika on St. (65). 
| P. 386, L. 2 to L. 9.] 

Configuration is that Sc, §c. says the Sūtra. That should 
be known as ‘ Cunfiyuration ’ which serves to indicate the gener- 
ality and the characteristic features of the generality; this 
Configuration is nothing apart from the particular arranges 
ment of the parts of an ol ject and the components of those parts— 
says the Bhasya. That is to say, component parts arranged 
in a definite manner lead to the inference of the Generality ; 
for instance, the Generality ‘Cow’ is inaicated either by the 
similarity of the shape of the head, the feet, &c., or by the 
perception of a certain composite substance of which those 
Head, Feet, &c., are parts. | 

“ But this Configuration is in some cases found to cease 
tobe denoted by a word, “Where does it so cease P?’ lt 
does so in cases where the Generality is not manifested by 
Configuration * ; as for instance, in the case of such things as 
Clay and Gold.” | | 

Stress is intended to be laid upon ‘ Configuration’, not 
upon ‘Gencrality’. That is, what is meant is that ald 
Contigurations indicate Generalities,—and not that all Genera- 
lities must be indicated by Configurations. 

* mganga is the correct reading as fuuud in the Renareg edition. 

tin the case of Clay and Gold &e., the Generality is indicated by the particular 


Colour, and wot by any Configuration. Similarly the Generality ‘Brahmana’ is 


indicated by Birth ; the Generality of Butter, Oil, &., is manifested either by Odor 
r Downloaded from https://www.holybooks.com - 
oy by Taste, l 


BHASYA-VARTIKA 2-2-66 | 1065 


Sätra (66). 
‘GENERALITY’ IS THE CAUSE (OR BASIS) oF Comrre- 

HENSIVE Cucnitions. Si. (66) | 

Bhiésya on Sü. (66%. 
[P. 126, L. 8 to 10]. 

That which brings about equal or similar cognition in regard 
to a number of diverse things,—and which never serves the 
purpose of differentiating several things from one another,— 
and which (thus) forms the basis of the comprehensive cog- 
nition of several things,—is ‘(Generality ’ pure and simple ; 
while that which includes some and excludes others is a 


Generality partaking of the (miee) character of both Individ. 
uality and Generality. 


Thus ends Vatsyayana’s Bhasya 
On Abuydya II. 
Vaitika on St. (66), 
[P. 336, L. 11 to P. 337; L. 5.] 

Generali:y is the cause §2., §¢c.—says the Sūtra. Gener- 
ality is that by virtue of which several diverse things come 
fo be conceived of comprehensively. For instance, the notion 
‘these are bowls’ is a ‘comprehensive’ one, and ‘ these 
are not bowls’ is an ‘exclusive’ notion. Now, that which, 
bsing one, forms the basis or cause of the comprehensive 
conception, is a particular kind of Generality,—it being called 
‘Generality ’ because it forms the basis of the comprehensive 
conception. | 

Here also stress 1s ‘meant to be laid upon ‘ Generality ’ i 
not upon the producing of comprehensive conceptions ; because 
such conceptions are found to appear even in the absence of 
Generality ; as we find in the case of the word ‘cook’ and’ 
other such words.* 

9 What is meant is that a Generality must always be the basis of comprehensive 
conception ; and not that all that forms the basis of comprehensive conceptions 
mugt be Generality. The word ‘ cook’ does represent a comprehensive notion ; but 
‘cook’ is not a Generality ; as if it were, there would be a cross-division, 


The Té&tparya is not satisfied with this as a formal definition of Generality and 
_semarks— this is to be accepted as a definition simply in so far as it. serves to 


distinguish Generality fr ARERR Wa COMMONS Land no farther.’ 
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Thus it is established that Individual, Configuration and 
Generaiity constitute the denotation of words. 


[For the benefit of those Bauddhas who, through skeer 
perversity, deny the existence of Generality, even though it 
is distinctly perceptible, the Author lays down a few inferen- 
tial reasonings proving the existence of ‘ Generality ’ J—(1) 
‘The comprehensive cognition that we find in regard to 
‘Cows and such other things must proceed from a cause other 
than the individual cows,—because it bas a distinctive char- 
acter cf its own,—just like the conception of ‘ blue’ ;—(2) 
the Generality ‘Cow’ must be something distinct from the 
individual Cow,—because it forms the subject of auother 
eonception,—like the conceptions of Colour and Touch ;— (3) 
ape the Generality ; Cow’ must be distinct from the 

individual Cow,—because it forms the subject of a 
distinct name,—like Chaitra and Horse ;—(4) the conceptions 
of the individual Cow and the Generality ‘Cow’ must be due 
to different causes,—because they have distinctive features of 


Dg 


their own,—like the conception of Colour, &.* 


‘In this Chapter have been dealt with the following 
subjects :—the full consideration and the exact character of 
Doubt and the Instruments of Cognition, the real nature of 
Sound and Words, and the exact character of these as means 
of cognition,’ | 


Thus ends the Second Daily Lesson in the Sound Discourse 
of the Nydtya-Vartika of Uddyotakara. 


Exp oF DiscuvliseE I. 


© This is not the same as the first iufercuce ; in (1) ‘Comprehensive Conception’ 
lone was the Subject, while in (4) ‘the espns vf the Iudividual Cow aud the 


Generality Cow’ haa been made the subject —Tatparya. | 
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